
I, 1-65 



i-2. Agnyadhana, agnihotra and cremation 


The connection between these three subjects is explained in Agnihotra 
and Prandgnihotra (abbreviated as Agn. a. Pranagn.), ch. III. For the 
identity of the fires and the vital powers, of the oblation and food see o.c., 
ch. Ill and IV. Part of the passage on the cremation occurs also JB. i, 47 
in the purely ritualistic, sutra-like description of the funeral rites. In the 
present context the mantra asmad vai tvam .. excellently establishes the 
connection between the agnyadhana and the cremation. The relationship 
between these two is also found SB. 2, 3, 3,1II. and VadhS. 3, 4 (A.O. 4, 
p. 8). The corresponding passage in 1, 47 seems to be less original and 
may have been taken from 1, 2. The last sentence of 1, 47 hardly fits the 
ritualistic context and is more suitable in 1, 1-2, where the adhyatmam 
interpretation of the agnihotra is given. The (actually performed) agniho¬ 
tra is viewed as an atmayajha in accordance with the interpretation of 
that term by SB. 11, 2, 6, 13, where sa rnmayo yajurmayah samamaya 
ahutimayah svargaryi lokam abhisamhhavati forms a striking parallel of JB. 
1, 2 so Ha ahutimayo manomayah pranamayah (..) rhmayo yajurmayas 
samamayo brahmamayo hiranmayo *■mrtas sayibhavati. On this concept of 
atmayajna in which not some external gods, but the sacrificer’s self (the 
internal deity or deities) forms the object of the rite see Agn. a. Pranagn., 
ch. IX, n. 35 ff. 

1. Here now they say: "What does he offer, in what there is 
offered?”. He offers life, in (the) life(breath) 1 there is offered. In 
that here they churn out the fires, thereby they produce the sacri¬ 
ficer’s lifebreaths. 2 Therefore he holds his breath during the churning 
out. 3 His lifebreaths are all that time in the two pieces of kindling 
wood. 

While it (the lower piece of kindling wood) is churned (by the 
upper arani) some borings come off. 4 This is his food that is pro¬ 
duced. “Here my food has been produced” thus he should consider 
it. Thereupon smoke whirls up. 6 This is his mind 6 that is produced. 
"Here my mind has been produced” thus he should consider it. Then 
(a glowing spot of) charcoal is engendered (in the lower arani). This 
is his sight that is produced. “Here my sight has been produced” 
thus he should consider it. This charcoal swallows those borings. As 
a child right after its birth reaches out for the breast, so it creeps 
about in all directions. 7 This is his hearing 8 that is produced. “Here 
my hearing has been produced” thus he should consider it. He (the 
priest) shakes some grassblades (as a fan) over the fire. This 9 is his 
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breath that is produced. “Here 9 my breath has been produced” thus 
he should consider it. (The fire) flames up making the sound bhah. 
This is his speech 10 that is produced. "Here my speech has been pro¬ 
duced” thus he should consider it. 

He produces for himself these five lifebreaths. Having threefold- 
ly 11 divided them and having made them divine powers 12 he keeps 
offering in them (for the rest of his life). Gods indeed are his divine 
(vital) powers (devah ). 12 These are devah for him because he keeps 
offering in (and to) them. 18 

2. Now, as to what they say: “What does he offer, in what there 
is offered?” (the answer should be that) he offers life 14 and in (the) 
life (breath) there is offered. It is therefore food which he offers in the 
lifebreath. He does not die against his will 15 for he strengthens these 
lifebreaths by offering in them. 16 Moreover the oblation is the brah¬ 
min’s Ego. 17 This he places in his own body, in these immortal life¬ 
breaths. This being placed in his own body does not perish. 

Now when 18 the mind passes away, when the breath, sight, hear¬ 
ing, then it enters these fires. Thereupon they throw after (these life¬ 
breaths) also this body of his in these fires (reciting) “From him 
thou wert born, he should be born out of thee, svaha ”. 19 He (arises) 
from this (fire) 20 and becomes immortal in the form of an oblation, 
mind, breath, sight, hearing, speech, rc, yajus, saman, brahman and 
gold. 21 His lifebreaths become immortal. He makes for himself an 
immortal body here (i.e. in the agnyadhana and agnihotra ritual). He 
becomes immortal who knowing thus offers the agnihotra. 

NOTES 

1 Here prana seems to denote the totality of the prdnah. On the several 
significations of prana and prdnah see Agn. a. Praridgn., ch. III. I translate 
the plural with “breaths", when the series prana, apdna etc. is meant, and 
with “lifebreaths” or “vital powers”, when prana occurs together with vac, 
manas etc. These lifebreaths, named after the one that is taken as the most 
essential, are sometimes misinterpreted as senses, organs of sense etc. It is 
true that the prdnah may denote the orifices of the head, but mostly the pow¬ 
ers behind these together with other vital powers are meant. See also O. H. 
de A. Wijesekara, "Upanisadic terms for sense-functions”, Univ. Ceylon 
Review 2 (nov. 1944). The iifebreaths are vital powers or manifestations of 
life within the body which distinguish living beings from the dead and from 
unanimated objects. Mostly the agnyadhana symbolizes the laying of the 
other series of prdnah in the sacrificer’s self, but here the churning out of the 
fire is described as producing the five lifebreaths, which at the end of this 
chapter are said to be identical to the three sacred fires. So offering in the 
established fires means offering in the prdnah or in the prana as the totality 
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of the lifebreaths. On this adhydtmam approach of the actually performed 
agnihotra and its connection with the pranagnihotra see Agn. a. Prdndgn. 
(especially ch. III). 

2 According to SB. 2, 2, 2, 14 f. the churned fire is the sacrificer’s breath. 
By breathing upon it he confirms the identity of breath and fire (and kin¬ 
dles it). Thereupon he inhales the fire and places it in his self. According to 
Ewing, "The Hindu conception of the functions of breath”, J.A.O.S. 22, 
p. 285 f., he first inhales and then breathes out. This is untenable as is in 
general his interpretation of prana as the inbreathing. KSS. 4, 8, 26 f. stating 
tasyabhiivasah pranam amrte dadha itij ucchvaso 'mrtam prune adadha iti 
proves Eggeling’s interpretation to be correct. JB. deals with the lifebreaths 
and not with the breaths. But in the next sentence, where reference is made 
to holding the breath, we may find a relic of the more current equation of 
fires and breaths. 

3 The sacrificer holds his breath in order to symbolize the absence of 
breath or life before the production of the fire. The manthana gives him a 
new life. He is bom at the agnyadhana (MS. 1, 6, 4). Notice, however, that 
the practical aspect may also play a role: ato yany anydni viryavanti karmani 
yatha gner manthanam ajeh saranam drdhasya dhanusa ayamanam 
apranann anapdnams tani karoti (ChU. 1, 3, 5). 

4 This sentence has been misunderstood by Oertel, Syntax of Cases, p. 121 
(see also his “JB. Roots and Verb-Forms”, Journal of Vedic Studies 1935, 
p. 90): "Of this (fire) as it is being churned out the ashes fall down”. Raghu 
Vira & Lokesh Chandra “Studies in the Jaiminlya Brahmana”, A.O. 22, 
p. 56 follow this translation. The following objections can be raised towards 
such an interpretation. First one has to supply “fire”, which indeed was 
mentioned three sentences before but there it occurred in the plural. More¬ 
over ashes are the product of combustion rather than of churning fire. In the 
following context a very detailed description is given of the process of in¬ 
flammation. First bhasma falls off, thereupon (anu) smoke comes forth, 
thereupon (anu) glowing charcoal. This glowing charcoal is nourished by the 
bhasmani and after being fanned produces a fire. How could bhasma in this 
context mean ashes? What we need here is “borings (bore-dust)”, the prod¬ 
uct of the erosive churning in the lower aratti which is inflamed by the 
glowing wood of that araryi (the ahgdrah as the text calls it). The Petr. Diet. 
and Monier-Williams do not support my rendering of bhasma, but compare 
Caland’s translation "faeces" (JB. 1, 127 ; JB. Auswahl, p. 32) which, though 
likewise without parallels from the dictionaries, is the only possible inter¬ 
pretation in the context. Mayrhofer, Etym. Worterb. d. Altind. II, p. 490 
does not accept the connection with bhas- “to chew, consume”, but adopts 
the dubious explanation proposed by Thieme, Festschrift Schubring, p. 8, 
who derives bhasman- from bhas- "to blow" and supposes that bhasma is the 
place on which one blows in order to poke up the fire at daybreak. From this 
basic meaning the signification "ashes" would have developed. Mayrhofer, 
however, agrees that "die konkurrierende Verbindung mit bhas- “kauen” 
konnte allenfalls fiir sich in Anspruch nehmen, dass zu dieser Sippe einige 
Worter fiir “Sand, Staub” [~“Asche”P] gehoren”. See also Minard, Trots 
inigmes II, p. 35 f. The derivation from bhas- "to chew, consume” easily 
explains every shade of meaning of bhasma as “product of demolition”: 
ashes, faeces, borings, dust, etc. are products of combustion, digestion, 
churning or boring, erosion etc. For bhasma as the erosion produced by rivers 
on the mountains see Ram. (Bombay ed.) 2, 63, 19 [= crit. ed. II, p. 339 
exit, app.]: pdndurarunavarnani srotdmsi vimalydny api susruvur giridhdtu- 
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bhyah sabhasmdni bhujamgavat. The meaning "dust” also occurs in com¬ 
pounds (bhasmatulam “shower of dust”; bhasmameha “a sort of gravel”). 
The sacred ashes used in the ritual mostly are not the product of combustion, 
but are taken from cowdung. See Mrs. H 616 ne Brunner-Lachaux, Somasam- 
bhupaddhati I (Pondich6ry 1963), p. 30 f. (mentioning a popular etymology of 
bhasma beside the accepted one). Perhaps this cowdung is called bhasma as 
being pulverized rather than as being a product of digestion (as in JB. 1,127). 
For bhasma meaning “dust” or “powder” compare also the derivatives in 
R. L. Turner, A Compar. Diet, of the Indo-Aryan Languages, Fasc. VII 
(Oxford 1965), p. 537 (i.a. referring to Kashmiri bas “fine dust or powder 
(of charcoal, fuel, cowdung, & c.)”). See also P.T.S. Pali-English Diet. s.v. 
bhasman. 

6 If the text reading ninardati ("to slur or trill” referring to chanting of 
samans) is sound, the auditive impression is transferred here to a visual 
impression (trilling of smoke). There are no parallels, but the Petr. Diet. 
mentions the meaning “to move” (lexic.). 

* Mostly manas is connected with the moon, sometimes (e.g. ChU. 3, 13) 
also with rain (parjanya). The identification in this passage with smoke has 
to be explained in the context of the water doctrine (see Agn. a. Pranagn., 
ch. VI B), which teaches that out of the smoke of the sacrificial (or funeral) 
fire rain is produced in heaven and sent down every half-month by the moon. 
So smoke, moon and rain belong together. 

7 The glowing charcoal (i.e. that spot in the lower arani where the wood 
starts glowing as a result of the friction) creeps about in all directions 
(tiryan visarpati), i.e. it spreads "eating” the borings around that spot. The 
tertium comparationis is not the creeping, but the eating, the first action of a 
child and a newly produced fire. 

8 Hearing (irotram) is frequently equated with the quarters. The creeping 
about in all directions (vi sarpati), i.e. the spatial extension (the quar¬ 
ters represent space as the seasons represent time in Vedic India), is compared 
to hearing. 

9 I.e. the wind produced by the fanning. Wind and prana are usually 
identified. The pronouns sa and e$a (prana evdsya s a jayate/praifo ma e?o 
’jani) indicate that indeed a subject like wind should be referred to and that 
tad and etad in the preceding sentences are not adverbial, but are congruent 
with the neuter nouns annam, manas etc. (whereas tat is an adverb in tad 
yad etad agnin manthanti ... tat prdndn janayanti). 

10 Speech and fire form a current equation. For bhdh cf. JB. 1, 294 (JB. 
Auswahl, p. xi8) sd (sc. the cow) barhatim vacarfi vadati bha iti. 

11 For the connection between three lifebreaths or vital powers (and not 
breaths) with the three sacrificial fires compare VadhS. 3, 1 ( A. 0 . 4, p. 6 f.). 

12 The vital powers are sometimes called devdh. See O. H. de A. Wijese- 
kara, whose view (o.c., p. 15) that "With the growing tendency in the Upani- 
sads to regard manas as one of the sense-functions, in fact as the sense- 
function par excellence, the term dev a is extended by analogy to apply to 
other cognitive and conative senses in the human body” lays too much stress 
oh the sense-functions of the pratidh and on manas. The life-aspect seems to 
be more important (prana does not always represent smell among the vital 
powers). Moreover prana, already very early a central conception, did not 
need the analogy of manas to be called divine. As life-potencies these prdndh 
are immortal, are gods. Being gods they receive the oblations as deities. One 
offers (by way of the fires with whom they are homologized) in or rather to 
the prdndh, the internal deities. 
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13 The external gods are replaced by internal gods. This sacrificer is no 
longer a devayajin, but an atmayajin. The self of the sacrificer becomes the 
object of the rite (see on the atmayajna interpretation of the actually per¬ 
formed grauta sacrifice SB. 11, 2, 6, 13). Moreover this final sentence of 1, 
1 seems to explain why the vital powers are called devah. One offers symboli¬ 
cally in or to the prdndh. According to SB. 9, 4, 2, 15 one makes someone a 
deity (devatd) by an oblation. 

14 In the first chapter the offering in the prana has been explained. The 
second chapter deals with the offering of prdna. In fact food is offered in 
prdrta, but since the effect of this food-offering (actually the agnihotra obla¬ 
tion) means that life is maintained and strengthened, one may say that life 
(prana) is offered; that life is added to life. So food means life, a not unusual 
identification. Cf. SB. 2, 2, 2, 1, 6: “He takes out (material for an oblation) to 
Agni Pavamana (the Blowing). Now the blowing one is breath, so that he 
thereby puts breath into him (the sacrificer). And this he puts into him by 
means of this (offering); for breath means food and this offering also is food” 
(tr. Eggeling). Cf. also SankhB. 25, 13: “The repetition of o is food; the 
breaths are food; the Silpas are the breaths; verily thus he places the breath 
in the breaths” (tr. Keith). 

16 Read ’nakamamara imdn ... (ms. ra nakamamara imdn...) instead of 
‘nnam kamayamdna imdn ... For anakamamara (Monier-Williams: “not 
killing undesiredly"; but cf. Schmidt’s Nachtrage on the concise Petr. Diet.: 
“deutlicher: vor unerwunschtem Tode schiitzend”) see AA. 2, 3, 8; KhadGS. 
4, 1, 18 (19) and especially GobhGS. 4, 6, 1 (ed. Cintamani Bhattacharya, 
Calcutta 1936) with Bhatfanarayana’s bhasya, which clearly shows that the 
compound refers to the not dying against one’s will. For the general idea cf. 
also SankhA. 11, 6 md ‘ham akamo marisydmy annavdn annddo bhuydsam 
svdhd, where the ritualism reminds us of the pranagnihotra and of the agni¬ 
hotra speculations as found in our text. 

13 This conception of the strengthening of the praiidh is also current in the 
pranagnihotra. 

17 I read with ms. la 3 svam yad instead of svar yad. Whitney’s transcript 
reads svaryard with v.l. svamryyard. Veda Vyasa’s specimen pages have 
svar yad. The manuscript of this specimen edition, sent to Caland as enclosures 
of a letter dated 9 aug. 1928, contains Caland’s correction svam for svar 
(which indeed hardly makes sense in the context). Perhaps, however, svam 
here does not mean “Ego”, but “property, wealth”. 

18 From here to the end of this chapter cf. Oertel, J.A.O.S. 19, p. 106 n. 7. 

19 The same formula (asmdd vai tvam ajayathd e$a tvaj jayatdm svdhd) is 
found JB. 1, 47 and with some slight differences KauSS. 81, 30; ASvGS. 4, 3, 
27. Cf. also VS. 35, 22; §B. 12, 5, 2, 15; TA. 6, 1, 24; 6, 2, 3; 6, 4, 12; K§S. 
2 5 > 7 > 38; §§S. 4, 14, 36. The fire which was produced by the sacrificer at the 
agnyadhana should now in turn cause the sacrificer to be bom in heaven. 
See the introd. to this section. 

20 Presumably atah here means “therefrom, from the fire(s) in which he 
is cremated”. In the parallel passage of 1, 47 atah can hardly have this mean¬ 
ing, as the immediate context does not refer to the actual cremation. For the 
whole sentence cf. AB. 1, 22,15; JB. 3, 340; §B. 4, 3, 4, 5; 10, 5, 1,5; 11, 2, 6, 
13. See also §B. 12, 5, 2,13 (funeral ritual) tarn va etam /yajamandtmahutim 
antato juhoti sa yo 'sya svarge loko jito bhavati tata ahutimayo ’mrtah 
sambhavati (JB. so ’ta ahutimayo ... 'mrtas sambhavati). 

21 For hiranmaya- cf. AA. 2,1, 3; §B. 10, 1, 4, 9. Gold symbolizes immortal¬ 
ity. 



3 - 4 - The agnihotra a reduced great sacrifice. 

Equation of the agnihotra with soma sacrifices 

After the section on the agnyadhana which forms the foundation of 
the agnihotra the text continues with a myth on the origin of the rite in 
which, as usual, Prajapati plays a role. Prajapati’s thousand-year sattra 
is ultimately reduced to the one-day agnihotra by the gods. For this pas¬ 
sage cf. SadvB. 4 2 (ed. Sharma 5, 2) prajapatir va etat sattram sahasra- 
sarvmatsaram asrjata (JB. prajapatis sahasrasamvatsaram asta). In the 
SadvB. passage, which looks like an abridged version, Prajapati reduces 
this sacrifice successively to the gavamayana, dvadaiaha, atiratra, sodasin, 
ukthya, agnistoma, isfi and pa&ubandha and ultimately to the agnihotra 
(tesarfi prajapatih sahasrasamvatsararfi gavamayane *varundhat / gavdma- 
yanarfi dvadatahe ..) without any explanation of the motive of this 
abridgement, whereas in JB. the gods themselves reduce the thousand- 
year sacrifice as being too long for human beings. In SadvB. tesdm should 
refer to the gods according to the commentary, but in the direct context 
no gods are mentioned. $advB. 4, 1, 5 tesarfi prajapatih sadyoyajhasam- 
stham upaiti should, however, presumably be connected with 4, 2 (the 
one-day sacrifice being the agnihotra). One might be under the impres¬ 
sion that the composition of the agnihotra section is corrupt. The expia¬ 
tions of SadvB. 4, 1, 7-8 have no relation with the agnihotra, as was 
already observed by Eelsingh in his introduction to the SadvB. ed. (thesis 
Utrecht 1908), p. XXI; XXX; XXXII. Moreover 4, 1, 16 sarvair ha va 
etasya yajhakratubhir isfatfi bhavati / ya evaryi vidvan agnihotratfi juhoti is 
repeated at the end of 4,2,1. Probably this sentence originally should only 
conclude the equations of the agnihotra with other great sacrifices (4, 1, 
6; 4,1, 9-11; 4,1,15). The repetition after the Prajapati myth may be an 
indication that the original position of these equations was after the 
myth which explains the agnihotra as the essence of all sacrifices. This 
original situation is indeed found in JB., where strikingly the very 
systematical identification of agnihotra and other sacrifices (1, 4) is con¬ 
cluded with (yad ete sdyamjpratardhutl juhoty etabhyam evasydhutibhyarfi) 
sarvair etair yajhakratubhir ifiarfi bhavati. The original text of SadvB. 
reconstructed so far should be 4,1, 5; 4,2,1; 4,1,6; 4,1, 9-11; 4,1,15-16. 
The paragraphs before 4, 1, 5 deal with the coming into being of the 
Purusa, which is identified with sacrifice (the same sacrifice which is re¬ 
duced to the agnihotra?). SadvB. 4, 1, 3 and JB. 1, 3 show a striking re¬ 
semblance 

§advB. (te devah prajapatim upadhavan) veda sarlrair va idam 
JB. (te’bruvan) d ev a sarlrair va. idam 

$advB. amrtasarlr am na ha va idarjt mrtyoh 

JB. amrta&arlr ais samdpdma na va idarfi manusyas 

$advB. samdpsy ateti (aiti) 

JB. samdpsy anti 
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Bolide’s translation: “The gods resorted to Prajapati thinking: this 
body of “immortality” (or: immortal body) shall not together with the 
bodies of the Vedas (, the fires,) be reached by death” reproduces the inter¬ 
pretation of the commentary (whose value is low; see Eelsingh, o.c., 
p. XXXI ff.) rather than the brahmana itself. E.g. samdpsyata cannot be 
correct. The translation does not take account of the double idam. The 
wrong interpretation (or rather the corruption of the text) forces the 
commentary to take the next sentence ( te *bruvan ko ndmasiti) as meaning 
sa purusah konamakah khalv asety evatfi prajapatim abruvan and Bollee 
does so without observing that he has departed from the printed text. It 
may be assumed that SadvB. 4, 1, 3 up to samapsyateti forms a corrupt 
insertion. SadvB. 4, i, 2 describes how the Purusa came into being as a 
result of the austerities practised by the gods. Directly after 4, 1, 2 the 
question of the gods (to that Purusa and not to Prajapati) ko namasi 
should follow. The corruption of the sentence which forms the parallel of 
JB. 1, 3 may be the result of an attempt to make the insertion agree 
with its new context (in which the Vedas indeed play a role). The original 
version of mrtyoh may have been martyah, which might imply that JB. 
(reading manusyas ) was not the source. 

SadvB. seems to combine a myth on the origin of sacrifice (the Purusa 
is yajna ) with the reduction of the primeval sacrifice to the agnihotra 
(i.e. a myth on the origin of this rite) in order to emphasize the impor¬ 
tance of the agnihotra as the essence of the very first sacrifice. For equa¬ 
tions of the agnihotra with other, impressive sacrifices as found in JB. 1, 
4 and in the SadvB. parallel see also JB. 1, 38; 1, 40; AB. 5, 28; §B. 2, 3, 
3, 17ff.; TB. 2, 1, 5, 1 ff.; 2, 3, 7; etc. 

3. Prajapati performed a sacrificial session of a thousand years. 
Having completed seven hundred years he gained that victory which 
is his here. 1 Ascending to the heavenly world he spoke to the gods: 
“Bring ye to an end those (remaining) three hundred years”. “So be 
it" (they said). Having completed the three hundred years they 
gained the same as Prajapati had gained. They all together, this one, 
that one and the other one, 2 had only as much power as Prajapati 
(alone). They said: “We have brought this (sacrifice) to an end with 
our divine, immortal bodies; forsooth the human beings will not 
complete this. 8 Come, let us contract 4 this sacrifice”. They contract¬ 
ed it to the year-sacrifice. 6 They said: "This is something great. Let 
us contract it”. They contracted it to the twelve-day session. They 
said: “This is something great. Let us contract it”. They contracted 
it to the prsthya six-day. They said: “This is something great. Let us 
contract it”. 

4. They contracted it to the trirdtra, the dviratra, the dptoryama, 
the atirdtra, the vdjapeya, the sodaiin, the ukthya, the agnistoma, the 
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isti and the paiurbandha, the caturmdsyas, the full and new moon 
sacrifices and the two (daily) agnihotra libations. Further than this 
(agnihotra) it was not subdued. Therefore the agnihotra is unsur¬ 
passed. Not overcome is he who knows thus. 

When 6 he 7 touches water 8 before (offering the oblation) — water 
is truth, the diksa is truth 9 — then that is his diksa 10 . ”Agni is the 
light, the light is Agni, svaha ”, with this eight-syllabic 11 formula he 
offers the oblation. Of eight syllables is the gayatri. That is the 
morning libation of soma. 12 He offers the second oblation reciting 
only in thought. 13 That is the midday libation of soma. He wipes 
off 14 (the spoon) and eats. That is the third libation. For that third 
libation is licked at as it were. 16 After (the offering of the oblation) 
he touches water. 16 That is his avabhrtha . 11 When he offers these two 
evening oblations, because of these two oblations a performance is 
made by him of all those sacrifices. 18 And when he offers these two 
morning oblations, because of these two oblations a performance is 
made by him of all those sacrifices. Therefore this agnihotra is un¬ 
limited. 19 


NOTES 

1 imam evajitim ajayad yasyeyam jitis tarn. SB. has in such cases (e.g. 5, 2, 
3, 7) eteno eva vyajayata yasyeyam vijiiis tarn. See on this apodosis with tarn 
Minard, Trots fsnigmes II, § 833 a. See also Oertel, Syntax of Cases, p. 211 f. 

2 For ta ete sarve eva prajapatima.tra ay a3m ay a 3m iti (thus should be 
read, see Raghu Vira & Lokesh Chandra, Studies in JB.) cf. JUB. 1, 2, 1, 12, 
translated by Oertel “All these are just commensurate with Prajapati, [of 
whom one may doubt:] ‘Is it this one? Is it this one?’” Presumably -mtatrah 
indicates that the gods did not individually obtain the same result, but had 
to share the same portion together. The iti after ayd3m ayd3m (“this one, 
that one”) may stand for “etc." in an uncompleted enumeration. The pre¬ 
ceding sentence ... tarn u eva jitim ajayan yam prajdpatir ajayat is likewise 
identical in both texts. In the JUB. passage Prajapati (who wishes with 
regard to the gods imam vdva te jitim jesyanti ye 'yam mama) presses out the 
three Vedas. There is a very remote resemblance with the mentioned SadvB. 
parallel, but the agreement with JB. in these two sentences is striking. 

8 Cf. SB. 12, 3, 3, 5 for a substitution of the thousand-year sacrifice on 
behalf of man: "for what man is equal thereto that he could get through with 
(a performance of) a thousand years?” (tr. Eggeling). See also GB. 1, 5, 10. 
The thousand-year sacrifice is not reduced to the agnihotra by SB., but there 
may be some relation with the agnihotra as treated SB. 12, 4, 1, 1 (stating 
that the agnihotrins enter upon a long sacrificial session). The JB. parallel 
(1, 51) is not preceded in the same way by a passage on long sacrificial 
sessions. An indication that JB. has borrowed? 

1 Note the use of sam-bhr- with the meaning "to concentrate, contract, 
reduce”. Are there any parallels? According to Monier-Williams sambhrta- 
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at least may signify “concentrated”, but one is under the impression that 
sam-bhr- mostly means “to concentrate, accumulate, collect” rather than 
"to concentrate, contract, condense”. 

8 SadvB. 4, 2 calling the samvatsara (year-sacrifice) gavamayana leaves 
out prsthya fadaha, triratra, dvirdtra, aptoryama, vajapeya, the caturmdsyas 
and the full and new moon sacrifices in its reduction of the sahasrasamvatsara. 

8 From here to the end of this chapter the author glorifies the agnihotra 
by equating it with the soma ritual. See the introduction to this section. The 
reverse takes place VadhS. 4, 39 ( A. 0 . 6, p. 151), where the soma ritual is 
equated with the agnihotra. 

7 Presumably the sacrificer and not the adhvaryu is the subject. The 
dikfd would seem to refer to the sacrificer rather than to the officiant. See 
n. 8 and 16. Moreover, sometimes one performs the agnihotra oneself. 

8 According to ApSS. 6, 9, 3; HirSS. 3, 7, 63 and AgvSS. 2, 3, 16 the 
officiant touches water (apa upasprsya) (before offering the libation) with 
the mantra vidyud asi vidya me pdpmanam rtdt satyam upaimi (mayi kraddhd) 
(TB. 3, 10, 9, 2). The same formula is recited by the sacrificer who sips 
water (apa acamati) while sitting behind the ahavaniya at the beginning of 
the rite (ApSS. 6, 5, 3; cf. SSS. 2, 7, 18 and K§S. 4, 15, 4). Remarkably 
Bhar§S. 6, 1, 5 (presumably referring to the sacrificer in the same situ¬ 
ation) reads vidyud asi (...) iti hofyann apa upasprket. “In this manner, in 
all sacrifices, he should touch water when he is going to perform a sacrifice 
and also after having performed it” (BharSS. 6, 1, 7; tr. Kashikar; cf. 
ApSS. 4, 1, 7). So apa upasprkati either refers to the sacrificer who is his 
own priest and touches water before offering the oblation, or (more probably) 
to the yajamana who sips water at the beginning of the ceremony. The aca- 
mana formula of K§S. 4, 15, 4 vrftir asi vrkca me pdpmanarfi satyena vratam 
upaimy apah satyam mayi vratam perfectly suits the equation with the 
dikfd. The mantra is also used in the (pranagnihotra) bhojanavidhi. 

8 For the identification of water and truth see e.g. K§S. 4, 15, 4 apah 
satyam (n. 8 above). According to Naigh. 1,12 satyam is udakam. For diksa 
and truth cf. AB, 1, 6, 6 rtam vdva dikfd satyarfi dikfd tasmad dikfitena satyam 
eva vaditavyam. 

10 SadvB. 4, 1, 6 differently homologizes an action from the agnihotra 
ritual with the diksa: yad gdrhapatyam pradufkaroti sa dikfaniyd. 

11 Eightsyllabic because svdhd is not counted (Oertel, " JB. Roots and Verb- 
forms”, J.V.S. 2, p. 71). 

12 At the morning pressing gayatri verses are sung. Cf. JB. 1, 288. 

18 Here manasa nifkevalyena contains an allusion to the nifkevalya kastra 
which is recited at the midday pressing. 

14 For upamrfte cf. §B. 12, 5, 1, 12. JB. 1, 41 and the sutras have the active 
form upamdrfti. One may assume that upamrfte is not asyndetically connect¬ 
ed with prdkndti, but forms an absolute locative with omitted subject (see 
Oertel, Syntax, p. 297 f.). 

15 lelihitam iva. The third pressing is sucked out as it were (dhitam iva) 
according to JB. 1, 156 (Caland, Auswahl, p. 56); 1, 288 (Caland, o.c., p. 114) ; 
3, 295. For further parallels see Ghosh, Lost Brahmanas, p. 53. See also 
SB. 4, 3, 3, 19. 

18 Cf. n. 8. The officiant touches water with the formula vrftir asi vrkca 
me pdpmanam rtdt satyam updgam (ApSS. 6, 11, 4; AgvSS. 2, 3, 23 reading 
apsu kraddhd instead of rtdt .. etc.). The same mantra (with apsu kraddhd 
added) is recited by the sacrificer who sips water (Ap§S. 6, 14, 6). See also 
BharSS. 6, 1, 6, where the sacrificer seems to touch water with this 
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formula. That apa upaspriati here in the identification with the avabhrtha 
should refer to the sacrificer who sips water appears from KSS. 4, 15, 5 
vacant visrjya punar acamati vidyud asi vi me pdpmanam jahy apo 'vabhr- 
tham abhy upaimi mayi satyam goyu me vratam iti; SSS. 2, 12, 12 satyend- 
vabhrtham abhyavaimy apsu vratam iti dcamya vacant visrjate. 

17 See the preceding note. B§S. 3, 7, 7 quoting TB. 2, 1, 4, 9 mentions 
another kind of avabhrtha, viz. the pouring out of water. Sa<JvB. 4, 1, 10 and 
VadhS. 3, 25 (A.O. 4, p. 25) homologize the sacrificer’s cleansing (mdrjayate) 
with the avabhrtha. 

18 Cf. Sa<JvB. 4, 1, 16; 4, 2, 1 sarvair ha va etasya yajnakratubhir iftam 
bhavati ya evam vidvdn agnihotrani juhoti. Bolide’s rendering of sarvair 
("With complete sacrificial rites .is not correct. Cf. MS. 1, 8, 6: I24.i8f. 
agnihotre vai sarve yajhakratavah sarvan yajnakratun avarunddhe ya evam 
vidvdn agnihotrani juhoti. 

18 JB. 3, 357 sarvam ha vd idam anyat paryantavat ete ha vd aparyante yad 
ahoratre. Night and day like the two performances of the agnihotra have no 
limitation. They always continue their alternation. Therefore the agnihotra 
ceremony does not have an official conclusion: sam evanye yajnds tisthante 
’gnihotram eva na satfiti?thate ’pi dvada&asamvatsaram antavad evathaitad 
evdnantam (SB. 2, 3, 1, 13); na barhir anupraharet. asamsthito vd esa yajitah 
yad agnihotrarfi. yad anupraharet yajnam vicchindydt (cf. MS. i, 8, 7: 126.8 ff. 
criticizing KS. 6, 8: 58.9 ff. on this anupraharana). 



5-6. The right time for the performance of the agnihotra 


This subject is found in almost every agnihotra section. KS. 6, 5: 54. 
4 f. (cf. KapS. 4, 4) and MS. 1, 8,7: 125. 9 simply state that one should 
offer about the time of sunset and sunrise. The later texts are involved 
in a discussion on the question as to whether one should offer before or 
after sunrise. TB. 2, 1, 2, 7 observes yad anndite surye pratar juhuyat 
ubhayam evagneyarfi syat. AB. 5, 29-31 seems to elaborate this point and 
strongly advocates the performance after sunrise. TB. 2, 1, 2, 12 (an 
interpolation?) rejects the own view of 2, x, 2, 7 and especially AB.’s. 
The final conclusion (one should offer ausasam) on the one hand forms a 
compromise and on the other hand fairly agrees with the view of the 
older Yajurvedins (KS. upodayam ; MS. vyusfdydm). Cf. VadhS. 2, 10 
(A.O. 2, p. 149) dealing with the anvddhana of the fires: &vo bhute is re¬ 
jected (yathdnagatayatithyam kuryad ); udite is likewise rejected (yathati- 
tayatithyaifi kuryad) ; conclusion: virasmav aditye. The second (inter¬ 
polated?) view of TB. seems to be later than AB. One may compare 
SankhB. which first observes sa ya udite juhoti pravasata evaitan mahate 
devayatithyam karoti. atha yo ’nudite juhoti satfinihitayaivaitan mahate 
devayatithyam karoti. tasmad anudite hotavyam (2, 9; ed. Sarma 2, 8, 
1-4). Thereupon it continues with an obviously later version of the dis¬ 
cussion which is found in AB. (see Keith, Rig-Veda Brahmanas, p. 355 
in a note on SankhB. 2, 9) and in which the offering before sunrise is 
criticized. The ultimate conclusion (samdhau juhuyat) agrees with the 
compromise of TB. and JB. The image of night and day as two oceans 
and as Syama and Sabala is found in JB. as well as in SankhB. Presum¬ 
ably SankhB., in which Kausitaki is quoted as an authority (prescribing 
say am astam ite pur a tamasas tasmin kale juhuyat] cf. JB. 1, 6 astam ite 
pura tamisrayai), is the source. SB. 2, 3, 1, 2 ff. favours the offering after 
sunset and before sunrise with the well-known arguments: say at say am 
astam ite (pratar anudite) juhoti ya idam tasminn iha sati juhavdniti 
(yah .. juhavani = qui sacrificem = ut ego sacrificem] see Caland, 
W.Z.K.M. 26, p. ii2f.); tasmad uditahominam vicchinnam agnihotram 
manydmaha iti ha smahasurir yatha sunyam dvasatham Shared evam tad 
(2, 3, 1, 9). The fact that SB. does not mention the counter-arguments 
against offering before sunrise and consequently does not arrive at the 
compromise of TB., SankhB. and JB. might suggest that it belongs to an 
earlier phase. The very elaborate argumentation in defence of the own 
point of view (offering before sunrise) may, however, imply a refutation 
of the counter-argument (AB.) and therefore make the compromise 
superfluous. Finally I would refer to the old VadhS. 3, 26 (A.O. 4, 
p. 26 f.) which observes that some offer the evening and morning 
agnihotra ahna eva rupe (presumably they offer after sunrise and before 
sunset) and others rdtriya eva rupe (after sunset and before sunrise), 
whereas the agnihotra should be ahordtrayor .. rupam (the argument 
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of AB.). VadhS. 3, 27 (o.c., p. 27) calls the moments of offering anvasta- 
mita aditye and purodetoh Prajapati’s world named Vibhan. Cf. JB. 1, 6 
on Prajapati’s dyumnah. The sutras seem to make the time of offering 
optional. KSS. 4, 15, 13 (dealing with the pa&ukama) probably is based 
on JB, 1, 5. 

5. If one is desirous of possessing cattle one should offer the agni- 
hotra in the evening after the arrival of all the cattle. 1 Now the agni- 
hotra is brahman. With brahman he thereby encompasses the cattle. 
At daybreak (he should offer) before the cows are let loose. 1 Now the 
agnihotra is brahman. With brahman he thereby encompasses the 
cattle. He encompasses these cows on both sides with brahman. He 
obtains cattle. He becomes rich in cattle. 

If one is desirous of heaven (one should take the following mantra 
into consideration:) 2 “Two impassable, wide, large oceans come and 
go in a revolving, alternating movement like two footprints on a 
path”. 3 Night and day are the two impassable oceans. 4 Those who 
offer by night enter the night-ocean 5 and those who offer after sun¬ 
rise the day-ocean. 5 There is 8 an opportunity to cross 7 these two as 
if there would be a ford 8 (?) or a connecting causeway 9 (viz. the 
moment) when the sun has set, 10 but before darkness (and the mo¬ 
ment) when it lights up 10 , but before sunrise. 11 

6. Night and day are also those two (dogs) Syama and Sabala. 12 
Sabala is the day, Syama the night. Those who offer by night fall 
into the hands of the Night-Syama and those who offer after sunrise 
of the Day-Sabala. The opportunity to pass these two is the same 
(viz. the moment) when the sun has set, but before darkness (and 
the moment) when it lights up, but before sunrise. 

Moreover the appearance of light 13 at these (moments) 14 is 
Savitr. 18 Savitr is Prajapati 18 and Prajapati all the gods. 17 Thus 
there is offered by him to 18 Prajapati, to all the gods. That is why 
this agnijiotra is sacred to Prajapati. 19 When here at daybreak it 
becomes light, in this very appearance of light Prajapati generated 
the creatures. Savitr is Prajapati, Prajapati is identical with all the 
gods. Thus there is offered by him to Prajapati, to all the gods. That 
is why this agnihotra is sacred to all the gods. 20 

Moreover night and day meet here (at the moment of the evening- 
agnihotra) facing this point (evammukham ). 21 The agnihotra is food. 
Thus he places nourishment before the mouth (mukhatah ) 22 of night 
and day. In the same way they meet again at dawn. The agnihotra 
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is food. Having thus placed nourishment before the mouth of night 
and day he escapes from those two repeated dyings which are night 
and day. 28 


NOTES 

1 K§S. 4, 15, 13 antah paiau paiukamasya sayarfipratah. Cf. MS. 4, 2, 11: 
34. 17 prdtar evdntargoftha.su gofu hotavyam. 

1 From here to the end of this chapter see Caland, Auswahl, § 1. The man¬ 
tra is rather abruptly introduced. The text may be corrupt here. 

8 The verse occurs with some differences at TS. 3, 2, 2, 1 (Caland and the 
crit. ed. quote 3, 2, 8, 1): dvau samudrau vitatdv ajuryau parydvartete 
jathareva paddh/tayoh paiyanto atiyanty anyam apaiyantah setundtiyanty 
any am. Keith translates: “Two oceans are there extended, unperishing; they 
revolve in turns like the waves in the bosom of the sea; seeing they pass 
over one of them seeing not they pass over the other with a bridge”. JB. has 
only the first half of this mantra. According to Keith the bridge with which 
one of the oceans is crossed is "sleep pictured perhaps as a ship”. If sleep is 
meant here, it is either pictured as a bridge, or as a ship, and not as both at 
the same time. Caland observes in a note on his translation of ApSS. 12, 18, 
17, where the verse is used in the same ritual context, that "Der Damm ist 
das Agnihotra (?)”. This does not seem to be correct since the setu is placed 
in the night-ocean and not between the two oceans. The verse also occurs 
B§S. 14, 7: 163. 9 flf and 26, 7: 281. 8 flf. (where it is explained and Keith’s 
view on the setu is confirmed). VadhS. 4, 102 (A.O. 6, p. 222 f.) comments 
upon the verse in an anvakhydna on the cayana. It explains parydvartete of 
the mantra by parydvarivartete (cf. JB. version dvarivartete). Unfortunately 
it does not comment on jathare 'va paddh, which is presumably corrupt. 
According to VadhS. the bridge (setu) is prana. The three sutras adopt the 
TS. version of the mantra without any changes, whereas JB. differs on the 
following points; acaryau for ajuryau ; mahantdv ; dvarivartete for parydvar¬ 
tete-, caryeva (v.l. patheva) for jathareva; pddau (v.l. padau) for paddh. The 
reading acaryau is not suitable in the context of the complete TS. mantra, 
where the oceans can be passed even without seeing (apaiyantah). Therefore 
JB. apparently has changed the mantra and adapted it to its own purposes. 
The idea that night and day are one or two impassable oceans was current 
in connection with the agnihotra. See Ghosh, Lost Brahmanas, p. 113 giving 
a quotation from the Sailali Brahmana by Apastamba: samudro va e$a yad 
ahoratras, tasyaite gadhe tirthe yat sandhi, tasmat sandhau hotavyam (ApSS. 6, 
4, 7). Cf. also SankhB. 2, 9 (ed. Sarma 2, 8, 17 ff.) samudro ha 1id efa sarvarft- 
haro yad ahoratre. tasya gadhe tirthe yat satfidhye. tad yathd gddhdbhydm 
tirthabhyarfi samudram atiyat tadrk tat, yat samdhau juhoti. Evidently mahan- 
tdv is superfluous (perhaps a gloss on vitatau) and spoils the metre (a trisfubh 
in which dvau has to be read twosyllabic and vitatau should precede acaryau 
as in the TS. version). TS. parydvartete forms an excellent pada-beginning, 
whereas JB. dvarivartete looks like an explanation of parydvartete (cf. VadhS. 
parydvarivartete). The dual pddau or padau refers to two walking feet or two 
footprints which altematingly return like day and night. Comparing RV. 
3- 55. *5 where night and day are likewise two footprints I propose to read 
padau and (with one ms.) patheva ("as on a path”) instead of caryeva. So we 
may conclude that JB. has taken a half-verse from TS., (perhaps) made 
prose of it, changed the meaning on some points and produced a sentence 
which makes sense. 
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4 The image of night and day as two oceans is already present in the TS. 
version of the mantra, where, however, the passing between the two is not 
mentioned at all. The two oceans may represent high and low tide which 
alternate like night and day. Presumably JB. has combined the concept of 
the two alternating oceans from TS. with the description of the one im¬ 
passable ocean from SankhB. and SailaliB. (see n. 3) which has two tlrthas. 

6 Instead of ahar eva samudrah the classical Sanskrit would use a karma- 
dharaya compound. 

* Oertel, Syntax, p. 157 takes asti as a copula. Caland, Auswahl, § 1 and § 2 
translates here and in the parallel sentence of 1, 6 (where asti should be 
supplied) “es gibt”. See Oertel, o.c., p. 184 on JB. 1, 6. Minard, Trois£nigmes, 
II, § 456 reads tayor etad evatyayanam (which is also the reading of JB. 1, 6 
in the crit. ed.) instead of tayor va etayor atyayanam. He seems to have over¬ 
looked that etad eva at 1, 6 refers back ("the same”) to 1, 5, where the text 
need not be wholly identical. 

» Oertel’s translation "the (place for) crossing” (o.c., p. 157) is quite 
possible, since atyayanam seems to be on a level with samkramanam (see 
n. 9). 

8 Veda Vyasa ( Specimen pages, p. 8) reading cai?avarp instead of vaifavam 
observes that “Caland suggests vai$amyatp but the manuscript evidence does 
not support the assumption of any conjunct consonant in the third syllable. 
F has caifavatp (ca + aisavam) which I have accepted. I think aifavarp 
(derivative from ifu) is to be taken with samkramanam. My view is supported 
by the occurrence of va twice”. Caland rightly remarks in the margin of the 
manuscript that ca is not possible in the context. On account of the well- 
known combination yathd vai one may perhaps assume here a corrupt reading 
yathd vai *$avarp or *?acarp. On the other hand one may also derive vaifava- 
from vifu- (adv. “in both directions, on both sides”) like vaiynava- from 
viynu (a suggestion which I owe to Prof. Gonda) and regard vaifava- as 
something which connects both sides. 

* Caland translates setor va samkramanam by ".. oder das Betreten eines 
Dammes”. This does not seem to be correct since samkramanam is on a level 
with vaifavam, which, whatever its exact meaning may be, at least does not 
express an action. Therefore samkramanam should be interpreted differently. 
Cf. §B. 13, 2, 10, 1 where setu and samkramanam are almost synonymous 
(“a passing across, a bridge” tr. Eggeling). The genitive setor is explicative: 
a connection consisting of a causeway, i.e. a connecting causeway. 

10 astam ite and suvyuftaydm are hypostatized locatives (Oertel, Syntax, 

P- 157 )- . _ 

11 JB. suvyustayam purodayat agrees with MS. 1, 8, 7: 125. 9 vyuftayam, 
but there is a long discussion in the intervening period (see the introduction 
to this section). In vyu$taydm the subject to be supplied is night. See Oertel, 
Syntax, pv 183 where several passages in which vyuftayam occurs together 
with anudite (dditye) and purd suryasyodetoh are quoted. Interesting in 
connection with the present passage is PB. 12, 6, 8 etad vai na naktam na 
diva yad vyuftaydm anudita dditye. 

12 Cf. SankhB. 2, 9 (ed. Sarma 2, 9, 7 ff.), presumably the source of JB. 
(see introd. of this section). On the two dogs see Bloomfield, J.A.O.S. 15 
(1893), P- 163 ff. 

18 With some hesitation I render dyumnah by “appearance of light”. 
The Petr. Diet, and Monier-Williams do not mention the masc. form, but it 
sometimes occurs (e.g. Simon’s Index on KS. refers to 5, 2). An interesting 
parallel for the meaning required here is found JB. 3, 361 (Auswahl, § 212) in 
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the difficult and corrupt passage dealing with the cosmogony of the golden 
egg: tac (sc. the egg) chatam devasamvatsardn chayitva nirbhidyam abhavat 
sahasratfi vd; dyumnd ha ndma tapydsur; yavan esa samvatsaras, tdvantah 
samvatsarasya pratimd; dyumnair ha sma samvatsaram vijdnanty ; atha ha 
tatah purdhordtre samttifte evdsatur avyakrte ; te u agnihotrettaiva vyakrte 
(Caland’s text and punctuation). The crit. ed. using some new mss. reads: .. 

.. sahasram va dyumndn. dyumnd ha ndma tarhy apy dsuh ... The new 
text, which does not seem to be an improvement in all respects, is trans¬ 
lated as follows by K. Hoffmann, "Die Weltentstehung nach dem Jaiminiya- 
Brahmana”, M.S.S. 27, p. 65: "Es wurde reif zum Aufspringen, nachdem es 
hundert Gotterjahre dagelegen hatte oder tausend Dyumnas — Die sogenann- 
ten Dyumnas gab es damals auch noch. Wie gross das Jahr ist, so gross waren 
die Abbilder des Jahres. Mit den Dyumnas pflegte man das Jahr zu unter- 
scheiden. Vordem waren Tag und Nacht zusammenhangend, nicht gesondert. 
Erst durch das Agnihotra wurden sie gesondert”. What we miss in the sen¬ 
tence dyumnd ha ndma tarhy apy dsuh is a negation. In this cosmogony the 
most important fact is that nothing at all existed in the beginning. There 
was no difference between day and night; consequently the concept of time 
or at least the division of time in years was absent. One can only reckon by 
years if one has three hundred and sixty-five days, i.e. if one has a differenti¬ 
ation of day and night (which only exists since the coming into existence of 
the agnihotra and presumably of the dyumnas ). On this situation in the 
beginning see RV. xo, 129 and especially the parallel passage SB. 11, 1, 6, 1 
ff., which states ajdto ha tar hi samvatsara dsa and naha tar hi kd cana prati- 
fthasa. I propose to read ... sahasram vd. dyumnd naha ndma tarhy apy 
dsuh, a simple emendation in which dyumndn (missing in Caland’s ms.) is 
deleted before dyumnd (naha) and one omitted syllable nd (haplology!) is 
inserted. My interpretation of the passage is: “Having lain for hundred 
divine years it was ready to break. Or was it for thousand divine years? 
For there were no appearances of light (= no sunrises) at all in that time 
(and consequently chronology did not exist). As old as this year that we 
know (efa samvatsarah as distinct from the divine years, which for that mat¬ 
ter can only be counted if there is a criterion like sunrises for measuring time), 
so old are the reflections of this year (e.g. the nights and days; see KS. 7, 
15: 79.5 f.; TB. 1, 1, 6, 7: twelve nights the reflection of the year; SacJvB. 3, 
12: nine days; SankhB. 17, 5 (ed. Sarma 17, 4, 17): etavan vai samvatsaro yad 
ahoratre). One distinguishes the years by the appearances of light (for with¬ 
out sunrises there are no days, the pratimah of the year, and without these 
pratimah there is no year). Before that time (in the timeless, eternal period 
before the breaking of the egg) night and day (who are differentiated by the 
dyumnah, the sunrises) were contiguous and undifferentiated. They were 
differentiated by the agnihotra” (I will elsewhere discuss some cruces of this 
text, e.g. the lack of concord in tdvantas). The moments between night and day 
are called prajapater vibhan ("differentiating light”?) ndma lokah at VadhS. 
3, 27 (A . 0 . 4, p. 27), which prescribing this moment for the agnihotra perform¬ 
ance moreover states: vyavaharam hy enayor (sc. night and day) efd devatd 
udeti vyavaharam anvastameti. 

11 One of the mss. and Veda Vyasa read hai?a instead of haisu. Does esu 
refer to the moments when the agnihotra is performed? 

16 That Savitr is the light before sunrise appears from JUB. 4, 5, 1 vyusi 
savitd bhavasy udepyan vipnur .. 

14 For this identification see §B. 12, 3, 5, 1; PB. 16, 5, 17; GB. 2, 5, 22. 
Cf. also TB. 1, 6, 4, 1 prajapatih savitd bhutvd praja asrjata. 



34 


JAIMINIYA BRAHMANA I, 5-6 


17 Sometimes viive devdh refers to all the gods, sometimes to a special 
category, the All-gods. See Renou, E.V.P. 4, p. 1 ff. on these gods. TB. 3, 3, 
7, 3 equates Prajapati with sarvd devatdh, whereas according to SB. 6, 3, 1, 17 
the viive devah are his sons. 

18 Here juhoti with loc. means “to offer to” and not "to offer in(to)”. Cf. 
the end of 1, 8. In the agnihotra speculations which form a starting-point for 
the pranagnihotra juhoti with loc. (the fires = pranah) means “to offer in”, 
but at the same time it implies "to offer to”. Monier-Williams does not men¬ 
tion this use of juhoti with loc. 

18 Cf. SB. 12, 4, 2, 1 prajdpatyam agnihotram. See VadhS. 3, 27 (A.O. 4, 
p. 27) on Prajapati’s connection with the right moment for the performance 
of the agnihotra. 

20 Cf. TB. 2, 1, 4, 6 brahmavadino vadanti kimdevatyam agnihotram iti. 
vai&vadevam iti bruydt. Presumably there is no reference to the All-gods, but 
to all the gods. Cf. AB. 5, 26, 5 flf. calling the agnihotra which is sixteenfoldly 
equated with gods vaisvadeva. 

21 Veda Vyasa reads eva mukham, but evammukham of the crit. ed. (a 
compound with adverbial meaning) is preferable since samdhattah though 
active means “to meet”. Cf. SB. 10, 5, 4, 2. 

22 Probably mukhatah here means “before the mouth” (muhha denoting 
"face, direction” as well as "mouth”). Cf., however, SankhB. 2, 1 (2, 1, 7) 
mukhata eva tad ahoratre prinati, where mukhatah means "at the beginning”. 

23 Compare the end of 1, 13. On ahoratre, besides which ahoratrau is found 
in other texts as well as JB., see Lokesh Chandra, Gavdmayana, p. 51, n. 5 
(on JB. 2, 29) and Thieme, Gahganatha Jha Comm. Vol. (Poona 1937), p. 416 



7-8. Interpretation of the agnihotra. The sun, which at the end of 
the day sixfoldly spreads, is redintegrated and generated by the agnihotrin 

Here starts a series of mystic interpretations of the agnihotra which 
are concluded by the stock phrase ya evarp vidvdn agnihotrarp juhoti 
(JB. i, 8; 9; 10; 11; 14; 16 etc.). The main theme of this section, viz. the 
desintegration of the sun at sunset and its reintegration through the 
agnihotra, has a close parallel in VadhS. 3, 24 (A.O. 4, p. 24 f.). Compare 
also $advB. 4, 6, 2 f. (during the waning part of the month the moon 
enters herbs, forest-trees, cattle, sun, brahman and brahmins and is 
reintegrated by the brahmins in the sdipnayya-tibation). The version of 
JB. (translated in Caland’s Auswahl, § 3) misses the entrance of the sun 
in the earth (remarkably the passage on the reintegration from the earth 
is corrupt in VadhS.) and combines the theme of the sun which is gathered 
again with the well-known generation of the sun which has passed the 
night as an embryo. In this respect it may be less original. It tries 
(without much success) to solve the problem of the twofold agnihotra 
(evening and morning) which does not suit the single reintegration. 
The evening agnihotra means the impregnation of the sun, the morning 
ceremony its delivery. The superfluous reintegration at daybreak in 
fact is not made more acceptable. On this twofold aspect of impregnation 
and delivery (which in this section also implies deliverance from sin) 
in the agnihotra see also KS. 6, 5: 54. 5 ff. (agnir eva pravapayitva suryarp 
ratryai garbharp dadhati .. pratah prajanayaty etarp vai prajdyamdnam 
praja anu prajdyante ); MS. 1, 8, 5: 121. 6 f. (agneyi sayamahutis tayd 
retah sihcati. tad retah sihtarp ratryai garbharp dadhati) ; SB. 2, 3, 1, 3 ff. 
atha yad astam eti, tad agnav eva yonau garbho bhutvd pravisati ..; atha 
yat pratar anudite juhoti, prajanayaty evainam etat ..; tad etasyaivanu 
prajatim imah sarvah praja anu prajdyante ..; cf. KS.). 

7. Yonder sun goes asunder in six parts 1 when it sets. “It has 
gone asunder” 2 the ancients who were acquainted with traditional 
legends used to say of it, but now (one says:) “it has gone down”. 
When it sets it enters the brahmin with faith, cattle with milk, the 
fire with glow, the plants with sap, 3 the waters with juice, 3 the trees 
with pith. 4 

When the brahmin 5 cleanses the vessels that are used in the agni¬ 
hotra ritual and when he is occupied 6 with them he thereby collects 
in it (sc. the sun) the faith with which it has entered him. And when 
they milk the milk (used for the agnihotra) he thereby collects in it 
the milk with which it has entered the cows. And when he pokes up 
the charcoals he thereby collects in it the glow with which it has 
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entered the fire. And when he holds a burning grassblade over the 
milk he thereby collects in it the sap with which it has entered the 
plants. And when he pours water on (the boiled milk) he thereby 
collects in it the juice with which it has entered the waters. And 
when he lays a firewood on the fire he thereby collects in it the pith 
with which it has entered the trees. 

8. Having thus collected it he offers it 7 in the evening. It passes 
that night in the condition of an embryo. Having again collected it 
in the same way he offers it at dawn. He causes it to be born. Right 
at its birth it drives away all evil for him. The gods were born from 
Prajapati. This one (the sun) is also born from him who knows thus. 
He wins a “world” 8 that is as large as the one Prajapati has won. 

Moreover it thinks: “This one certainly collects me properly 9 . 
Well, let him reach old age sound in life and limb, 10 unbroken.” And 
it also thinks: “This one certainly knows me properly. Well, let me 
enter him”. It enters him who knows thus. 

It is the sole hero 11 who shines here, it is Indra, 12 it is Prajapati. 13 
To him therefore is offered by the one who knowing thus offers the 
agnihotra. 


NOTES 

1 VadhS. 3, 24 (A.O. 4, p. 24) makes the sun enter into seven beings or 
elements (the six of JB. and the earth). 

2 vyamrucad. Since only nimrocati is found elsewhere, vimrocati seems to 
have been created for this occasion. On the special initial and final position 
of vyamrucad and nyamrucad underlining the contrast see Gonda, Stylistic 
Repetition in the Veda (Amsterdam Academy 1959), p. 115 f. 

3 Here urj is connected with plants and rasa with water, whereas JB. 3, 
358 (explaining why the sun is called aditya: tad yad ete§am bhutanam adatta 
tad adityasyadityatvam) observes that sa (sc. the sun) ... ddatte ... urjam 
apam rasam o$adhinam. 

1 On svadhd representing "la caractdristique essentielle de l’esp&ce ’arbre’ ’’ 
see Varenne, La Mahd Narayana Upanifad I, p. 151 in a note on MNU. 208 
(dealing with svadhiti). 

6 Here the version of VadhS. has athayad bra,hmai),o juhoti tad u haivainam 
brahmana. ’ dhi sambharati. JB. starts with the brahmin, VadhS. concludes 
with his performance of the ofFering. The correspondence is more perfect in 
the rest of the passage. 

* pariceftati. Veda Vyasa follows Caland in accepting parice?tati, but 
supposes that the correct reading may be parivevefti. He refers to AB. 1, 17, 
5; TB. 2, 1, 2, 12 and §B. 1, 3, 1, 2. The last mentioned place (atha patrdni 
nirnenijati tair nirnijya parivevi$ati) , though at first sight interesting, is not 
a real parallel, since it relates to the serving of food in a non-ritual sphere. 
Presumably pariceftati should be retained. It may refer to the arranging of the 
sacrificial implements to the north of the garhapatya. Cf. B§S. 3, 4: 72. 16 f. 
athaitany agnihotrapatrdifi prakfalitany uttarena gdrhapatyam upasadayati 
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kurce vd sunaydm vd. It should be observed that the text is very systematical 
in keeping up the chronological order of the ritual in this passage. So parice- 
flati must denote an action which takes place immediately after the cleansing 
of the vessels. 

7 Cf. KS. 6, 3: 51. 11 f. payasagnihotram juhoty amum eva tad adityam 
juhoti. See also the introduction to this section and Agn. a Pranagn., ch. V 
A and C on the cosmic symbolism of the agnihotra. 

8 On this conception of winning a "world” see Gonda, Loka. World and 
Heaven in the Veda (Amsterdam Academy 1966), passim and especially p. 37. 
By creating one god (the sun) one obtains the same space (sphere of in¬ 
fluence?) as Prajapati, the creator of all gods. 

8 With anufthya (according to Monier-Williams only meaning “immediate¬ 
ly”) I hope to deal on another occasion. For my translation compare Egge- 
ling’s rendering "properly” (§B. 2, 4, 4, 21) and “in due form” (§B. 1, 5, i, 10). 
The form occurs also in JB. 1, 53. 

10 At other places sdnga and satanu mean “with a body and limbs” when 
referring to a bodily rebirth in heaven. 

11 Elsewhere instead of eko virah the compound ekavira- is found. Mostly 
it is an epithet of Indra. Here it denotes the highest god, the Supreme, 
identical with the sun. According to JUB. 2, 2, 3, 1 the ekavira is the prana. 
Remarkably the ekarsi is likewise identified with sun as well as with prana. 
See Gonda, Savayajnas (Amsterdam Academy 1965), p. 404. 

18 For the equation of Indra and sun see JUB. 1, 9, 1, 2; 1, 10, 2, 5; §B. 
1, 6, 4, 18; 2, 3, 4, 12; 3, 4, 2, 15; 4, 5, 5, 7; 4, 5, 9, 4; 4. 6, 7. 11 J 8, 5, 3. 2- 

18 Cf. JB. 2, 370 ( Auswahl § 160) atho e$a vai prajapatir yo ’sau tapati; 
SB. 2, 3, 1, 17 atha yat param bhdh prajapatir vd sa indro vd. One offers to the 
supreme god who in his cosmic aspect manifests himself as the sun, but also 
enters man (presumably as his prana, the ekavira or ekarfi). Man is identical 
with the Supreme. The agnihotra as a sacrifice to this highest principle may 
be compared to the pranagnihotra. 



9 _ io. The agnihotra frees the performer from evil 


This section elaborates one sentence from JB. i, 8: so ’ sya jayamana 
eva sarvatfi pdpmdnam apahanti. Originally the deliverance from evil was 
only connected with the morning agnihotra, in which the sun frees itself 
from the evil of darkness. By the performance of the agnihotra man is 
also freed from his evil or sin. See ^B. 2, 3, 1, 6 “Even as a snake frees 
itself from its skin, so does it (the sun-child) free itself from the night, 
from evil: and, verily, whosoever, knowing this, offers the Ag nih otra, he 
frees himself of all evil, even as a snake frees itself from its skin” (tr. 
Eggeling). The quoted sentence from JB. 1, 8 likewise refers only to the 
morning agnihotra. This section, however, makes the deliverance apply 
to both agnihotras by introducing the offering of sun in fire and fire in 
sun. On this subject see Agn. a. Pranagn., ch. V A and C. 

The sutras describe the taking out of the fire (uddharana) as a taking 
out of sin. The sacrificer recites: hhur bhuvafi suvar uddhara pdpma.no ma 
yad avidvan yac ca vidvdms cakarahna (resp. r airy a) yad enah krtam asti 
papam sarvasman moddhrto munca tasmad (ApSS. 6, 1, 7 and in most 
other sutras). No brahmana mentions these formulas as Caland observes 
in a note on his translation of Apastamba. Compare, however, AB. 5, 26, 
1 f. yad evahnd (resp. ratrya) sadhu karoti tad eva tat prah uddhrtya tada- 
bhaye nidhatte. So both agnihotras are connected with the removal of sin 
or the safeguarding of good works. 

This section was edited by Oertel, “JB. Roots and Verb-Forms”, 
JV.S. 2, p. 88 f. The text of the crit. ed. is identical. 


9. The evil that is committed in the day time, of that the sun is 
the cause. What is committed at night, of that the fire. The two of 
them said: “If we shall (ever) be thus, we shall not be able to sup¬ 
port the creatures. Well, let us be food (and) let us offer ourselves 1 in 
each other”. When the sun sets, it offers itself in the fire. 2 Whatever 
evil the sun commits in the day time, that the fire® drives away for 
it at night. When the sun rises, the fire rises after it. 4 It offers itself 
in the sun. Whatever evil the fire commits at night, that the sun 5 
drives away for it by day. As a snake frees itself from its skin, 8 as 
one pulls a rush out of its sheath, 8 so he frees himself from all evil, 7 
who knowing thus offers the agnihotra. 

10. On account of the evening-oblation the fire drives away for 
him at night the evil that he commits by day. On account of the 
morning-oblation the sun drives away for him by day the evil that 
he commits at night. As a snake frees itself from its skin, as one pulls 
a rush out of its sheath, so he frees himself from all evil. As in gold, 
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when it has been heated, 8 no stain, no evil,® at all remains, so there 
remains no stain, no evil, at all in him who knowing thus offers the 
agnihotra. 


NOTES 

1 ittham ced vai bhavifyavo na vai tarhi iaksydvah praja bhartum. Exactly 
the same statement (made by brhat and rathantara after discord between 
hyW- ammals and rathantara-animals had arisen) is found JB. 1, 294. 

a See the introduction to this section. Eggeling correctly translates SB. 
2j 3, 1, 36 “In the evening he offers Surya in Agni, and in the morning he 
offers Agni in Surya”, but he takes juhoti with accusative as "to offer to" 
in SB. 11, 6, 2, 2 ddityo vai gharmas tam sayam agnau juhomy agnir vai 
gharmas tam prdtar dditye juhomi (cf. SankhB. 2, 1 gharmo vd e?a pravrjyate 
yad agnihotram. tad asau vai gharmo yo * sau tapati ; see also TB. 2, 1,3,2 and 
KS. 6, 3: 52.9): “.. to him I make offering in Agni in the evening .For 
a similar misinterpretation see H. Lefever, The Vedic Idea of Sin (Nagercoil 
1935). P- 60 tr anslating JB. 1, 23 so » ham adas satyam asmin satye sayam 
juhomidarfi satyam amusmin satye prdtar juhomi by “In the evenings I offer to 
satya (fire) in satya (sun) and in the mornings to satya (sun) in satya (fire)”. 
That the sun enters the fire at night appears also from AB. 8, 28, 9; TB. 2, 1, 
2, 9; KS. 7, 4: 66. 1 and MS. 1, 5, 5: 73- 11 ff - 

8 The fire is pdpmano ’pahantd (SB. 2, 3, 3, 13) and sarve$dm pdpmandm 
apahantd (SB. 7, 3, 2, 16). 

4 Cf. TB. 2, 1, 2, 10 udyantarfi vavadityam agnir anusamarohati. See also 
Caland’s translation (with note 3) of ApSS. 4, 1, 8. 

5 The sun is pdpmano 'pahantd according to SB. 13, 8, 1, 11. The evil that 
one commits by day or night is removed by the sun, if one worships the sun 
thrice a day (KausU. 2, 7). 

• For these similes see Oeitel, J.A.O.S. 19, P- 122 (in a note on JB. 2, 134) 
and especially "JB. Roots and Verb-Forms”, J.V.S. 2, p. 89 (where the cor¬ 
rect reference for the simile of the snake skin should be SB. 2, 5, 2, 47). See 
also Ghosh, Lost Brdhmaitas, p. 107 quoting a Jabali Brahmana (yathahis 
tvaco nirmucyate, evatfi sarvasmdt pdpmano nirmucyante). E. W. Hopkins, 
“Gods and Saints of the Great Brahmana”, Trans. Conn. Ac. A. Sc. 15 (1909). 
p. 30 refers in his chapter “Morality” to PB. 4, 9, 5 and 9, 8, 8 ( cast off sin 
as Arbuda the snake casts his skin”). It is, however, doubtful if the dead 
skin represents sin there. See Sayana’s commentary on 9, 8, 8 (.. ata etdbhis 
stuvdnd api mrtam yajamanam apagamayanti; he differently comments on 4, 
9, 5). Casting off the s kin seems to mean overcoming death in PB. See PB. 
25, 15, 4: "Through this (rite) the serpents vanquished death. They who 
perform it vanquish death. Therefore they (the serpents), having left aside 
their old hide, creep further, for they had vanquished death (tr. Caland). 
In fact both sin as well as death are a papman. 

7 On the Vedic conception of sin, evil etc. see S. Rohde, Deliver Us from 
Evil. Studies on the Vedic Ideas of Salvation (Lund 1946), who gives an ex¬ 
tensive bibliography, but fails to mention H. Hartog, Zur Frage des fruh- 
vedischen Sundenbegriffes. Eine sprach- und religionswissenschaftliche Unter- 
suchung (thesis Marburg 1939). The latter work discusses the previous treat¬ 
ment of this subject (p. 6-10) and i.a. deals with papman and papa (p. 59-66). 
The difference between papman (the evil from which man wishes to be deliv¬ 
ered here) and papa (in this passage frequently used for the evil which is 
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committed) is that papman “does not as papa signify an evil work although 
comprising also this kind of evil. It does not appear with karoti, and is not 
contrasted to puny a” (Rohde, p. 34 f.). 

8 dhmate from dham- "to blow”. The blacksmith blows wind on the fire 
by means of bellows and thus heats the metal. I doubt if dham- means "to 
(s)melt”. Does the purification of metals only imply melting? Oertel, Syntax 
of Cases, p. 2x4 translates: “Just as, when gold is smelted (= refined) 

(cf. Minard, Trois Enigmes II, § 680: “fondu"). For the refining of gold he 
refers to PB. 17, 6, 4 yatha hit any am nistaped evam enam [ yajamanam ] 
agniftun niftapati and JUB. 3, 6, 6, 6 tad yatha ha vai suvarnatn hiranyam 

agnau prasyamanam kalyanataram kalyanataram bhavati _Remarkably 

Oertel leaves out of account PB. 17, 6, 3 ... upaivainam tad dhamati. 
Caland translates: he (the performing priest) thereby blows on him”, 

and observes in a note: “So that all alien substances are removed from him, 
just as the blacksmith blows on the metal to cleanse it”. It is, however, not 
the blowing itself which purifies the metal, but the heating caused by the 
blowing. One should not separate PB. 17, 6, 3 from 17, 6, 4 by distinguishing 
with Sayana a lohakdra in 3 and a svarnakara in 4. The verb nistapati in 4 
may be only an explanation of dhamati in 3. Compare also JB. 2, 136 ( Aus- 
wahl, § 140) yatha ha vai niskah iamalagrhita evatfi sa yo y nucdnah san na 
virocate, ’gna u va etatn prasyanti yam agniftutd yajayanti, tad yatha nifkatn 
iamalagrhitam agnau prdsya tasydyoghanena sarvam iamalam nirhanydd 
evatfi haivdsya sarvam pdpmdnatn nirghnanti. This passage, a parallel of PB. 
r 7 > 6, 3-4, makes it clear that neither smelting of ore, nor refining of metal 
by melting is meant. The gold is heated and then beaten. Apparently dham- 
means "to blow; to blow as a blacksmith, i.e. to heat; to hammer the heated 
metal in order to refine or model it; to forge”. This semantic development has 
already taken place in RV. See Renou, E.V.P. 15, p. 57, whose translation 
°f RV. 10, 81, 3 “il fond ensemble (comme & la forge), de ses deux bras, 
cl 1 aide des ailes, le ciel et la terre en (les) errant", however, fails to convince 
me. In Vedic cosmogony the conception of a fusion of heaven and earth 
(Geldner uses the verb “zusammenschweissen”, “to weld”) is not current. 

10, 72, 2 (where Geldner likewise translates sam-dham- by “zusammen¬ 
schweissen”) even more clearly shows that "forging”, i.e. “shaping a material 
by heating and hammering” rather than "melting” is denoted by dham-. The 
sat comes into existence out of the as at, not to be taken with Geldner as “aus 
dem Nichts”. The as at is the amorphous mass, the undifferentiated “Urma- 
terie , out of which the Creator forges (shapes) this cosmos with heaven and 
earth, i.e. the sat. 

* For na kai cana nyahgah papma parisifyate compare JUB. 1, 14, 4, 5 
( = 3 < 6, 9 . 7 ) sa vidydd .. neha kai cana papma nyahgah pariiekfyata iti. 
tasmin ha na kai cana papma nyahgah parisifyate ; 2, 4, 3, 1 f. na haiva tatra 
kai cana papma nyahgah paniisyate. sa vidydn neha kai cana pdpma nyahgah 
pariseksyate, sarvam evaita devatdh pdpmdnatn nidhak$yanti (by heating the 
last evils are removed). Oertel, Syntax of Cases, p. 214 renders nyahgah 
papma by “a trace (of) badness” and “trace (of) evil” (cf. Minard, Trois 
Enigmes II, § 680: trace de souillure”). The insertion of “of” between two 
nouns in apposition should, however, be rejected, the more so as the order 
of the nouns is reversed in the quoted parallels from JUB. Frequently pdpman- 
occurs in apposition to nouns expressing something unfavourable (see also 
Minard, o.c., § 226b observing that "Papman- forme avec nirrti- un groupe 
formulaire analogue Mrtyu Papman”). Sometimes papman- precedes, 
sometimes it follows. When an equation with papman- precedes the apposition- 
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al use, the position of papman- is strikingly the same in both cases. §B. 6, 
3, 3, 7 iramo vai pdpmd ... tasya iramam pdpmdnam apaghnanti against 
§B. ii, 1, 5, 7 pdpmd vai vrtro .. pdpmdnam vrtram hanti. That in these 
cases papman- is not an adjective appears from SB. 7, 2, 1, 4 atho ya eva 
pdpmd yd nirrtis tarn etabhir apahate. tad yad etdbhih pdpmdnam nirrtim 
apahate tasmdd ... Cf. JUB. 4, 8, 3, 10 (apahatya mrtyum apahatya pdpmd¬ 
nam), where the appositional combination mrtyuh pdpmd is split up, as 
we have dissolved nyangah pdpmd in our translation "no stain, no evil”. 
Sometimes, however, papman- preceding a noun must be an adjective. Keith 
translates AA. 2, 1, 4 asya dvisan pdpmd bhratrvyah by “his enemy, the 
evil one, who hates him”, but the position of pdpmd makes it clear that 
it has to be taken like dvi$an as the attribute of bhratrvyah. Cf. SB. 1, 2, 4, 3 
papmane dvisate bhratrvydya .. “the wicked, spiteful enemy” (Rohde, 
Deliver Us, p. 49). Besides those cases in which the position of papman- is 
influenced by a preceding equation, the noun papman- also comes before its 
apposition in a “groupe formulaire” as was observed by Minard (o.c., § 226b). 

Reverting to nyangah pdpmd we must conclude that “trace” cannot be the 
correct translation, of nyanga-, since “trace” itself does not denote something 
unfavourable. Now nyanga- derives from ni-ahj- “to smear, anoint”. So 
nyanga- denotes the substance sticking to an object as the result of smearing, 
often with the implication of dirt or badness. See TB. 3, 2, 10, 2 sphyam 
prak$alayanti medhyatvaya, atho pdpmana eva bhratrvyasya nyangant chinatti 
and especially TB. 3, 7, 6, 20 trifphalikriyamdndndm yo nyango avaiisyate 
raksasam bhagadeyam, where again nyanga- is regarded as a residue (ava- 
Sisyate), i.e. in a way as a trace of something, but denotes itself the idea of 
badness, evil, dirt etc. 



ii. The agnihotrin is taken to heaven by the rising sun and released 
from death 

An excellent parallel to this section is found in SB. 2, 3, 3, 9, where the 
agnihotrin places his hands on the sun (= Death) by the evening obla¬ 
tions and his feet on the sun by the morning oblations. The rising sun 
takes him up and thus he remains beyond the reach of death. In the 
same context other motifs occurring in this section are found: beyond 
the sun is immortality, on this side death {SB. 2, 3, 3, 7); night and day 
are on this side of the sun (§B. 2,3,3,11). SB. does not explicitly mention 
an elephant in its image of the rising sun, but the same simile as in JB. 
seems to be meant. Now it is remarkable that SB. uses this simile inter 
alia in order to prove that its views on the right time for the performance 
of the agnihotra are correct. Is this elephant simile in SB. (the sun- 
elephant is still anudita- when the morning agnihotra is performed) in¬ 
spired by AB. 5, 31, 2 which states that by offering after sunrise (i.e. to 
an elephant with its trunk stretched forth) one is taken to heaven on the 
elephant’s trunk? There is no trace of this discussion in the JB. passage, 
which consequently may be later than SB. 

For this section see Caland, Auswahl, § 4. 

11. Nagarin Jana£ruteya used to say: “The sun here enters its 
lair 1 viz. the fire, when it sets”. By offering the two evening-obla¬ 
tions he gets a foothold on the back of this sun. It is like getting a 
foothold with both feet. 2 When now he offers these two morning- 
oblations, it lifts him up by means of these two. As an elephant rises 
together with him who is sitting on the elephant-seat, so this deity 
rises together with him who offers knowing thus. 3 It makes him go 
to its own world of which there is none supreme. 4 Whatever is 
beyond the sun, that is immortality. 6 That he wins. And whatever is 
on this side of the sun, night and day 6 carry this away from here, as 
a whirlwind may carry away. 7 There are many worlds beyond the 
sun. All these are reached, are won by him, in all these he has free 
and unrestrained movement 8 who offers the agnihotra knowing thus. 

NOTES 

1 In spite of parallels such as SB. 2, 3, 1, 3 at ha yad astam eti tad agndv 
eva yonau garbho bhiitva praviiati (see also JB. 1, 8 and 9) I doubt if yoni- 
here means "womb" or "birthplace”. The context refers to an animal (in 
JB. explicitly called elephant) which lies down and rises up again the next 
morning. So yoni- here has to be taken as "safe place”, “lair”. 



JAIMINIYA BRAHMANA I, II 


43 


8 Instead of Caland’s ubhayapadi Raghu Vira reads with all mss. ubhaya- 
padi. Cf. JB. 3, go yathobhayapadi pratitifthet tddrk tat ; JUB. 4, 8, 4, 3 sa 
yathobhayapadi pratitifthaty evam eva svarge lohe pratyatifthan (Oertel in his 
notes on p. 243 remarks “ ubhayapadi : sc. devata”, an untenable interpreta¬ 
tion of the case-ending of this word). 

8 VadhS. 4, 28 c ( A. 0 . 6, p. 135) likewise compares the rising sun to a rising 
elephant which carries people on its back to heaven, but in a different context 
(the right time for undertaking the dikfd). 

4 Caland reads .. ya etasyeyatah paratft nasti. In his translation . der 
sich jenseits dieses so grossen (Raumes) befindet” the negation is not render¬ 
ed. Raghu Vira’s correct reading etasyai yatah also occurs JB. 3, 377 sa yad 
asmal lokad evamvit praity e$d (referring to a devata which is called prana, 
but described as the sun) haivainaryi devatadayotpatati. sainam tarn lokam 
gamayati ya etasyai (referring back to devata as at JB. 1, 11) yatah param 
nasti. Remarkably the last sentence is found without variations JB. i, n. 
Since at least in the context of JB. 1, 11 many worlds beyond the sun are 
mentioned, yatah param nasti does not relate to distance, but to quality. 
Cf. §B. 11, 6, 2, 10 etad agnihotram ydjhavalkya natah param astiti hovdca. 

5 Cf. SB. 2, 3, 3, 7 (those who are on the other side of the sun, of death, 
are immortal, are gods); JB. 3, 359 te ye *■ rvanco raimaya ete hdvasd mrtyor 
annavantah, atha ya urdhvas ta u hdmrtalokah. 

• Night and day represent time in its destructive aspect and are the 
opposite of eternity and immortality. They destroy the good deeds in yonder 
world. See TB. 3, 10, 11, 2 and SB. 2, 3, 3, 11 (which expressly states that 
their scope is on this side of the sun, so that the good deeds of the deceased 
who has reached the sun cannot be destroyed). 

7 On the difference between the roots manth- “to chum" and math- “to 
take away, to rob” see Johanna Narten, “Das Vedische Verbum math ”, 
I.I.J. 4, p. 121-135. With reference to the present passage she observes 
(o.c., p. 127): “JB. I 11 (Caland, Auswahl, §4) wird als Gegensatz zu der 
Unsterblichkeit, die man jenseits der Sonne gewinnt, festgestellt: atha yad 
arvdcinam aditydd, ahordtre tad upamathniydtdm ito yatha re$mopamathniyad 
evam “was aber diesseits der Sonne ist, das diirften Tag und Nacht von hier 
rauben gerade so wie ein Sturmwind raubt” [with the following note on 
upamathniydtdm :] Wohl so zu lesen statt handschriftlichem upamathnitdm, 
wofiir Caland Part, upamathati (das iibrigens, sofem vom Prasensstamm, 
upamathnati heissen miisste) konjiziert und mit itah als 2. Du. von i “gehen” 
verbindet: “das wird bestandig durch Tag und Nacht (d.h. durch die Zeit) 
zerstort”. Bei einer solchen Auffassung von itah ware aber auch das zweite 
Verb in Part. + i aufzulosen, also (statt handschriftlichem upamathniydt) 
eine weitere Konjektur upamathnan iydt zu machen. (Zu upamathnitdm, 
wenn es nicht blosser Schreibfehler ist, vgl. Opt. trdsiydthdm, Oldenberg 
ZDMG, 63, p. 297)". The argument that Caland’s conjecture would require 
a second one (upamathnan iydt) is not convincing since the activity of the 
whirlwind is not continuous as in the case of night and day. The parallelism 
between upameya and upamana is not complete here. The optative upama¬ 
thniydt expresses "as it may happen that .. ” or “as if a whirlwind would ..". 
This brings me to another criticism. Why should the parallelism between 
main and subordinate clause in this simile be such that upamathnitdm should 
represent an optative (like upamathniydt)'} The translation "das diirften 
Tag und Nacht von hier rauben” expresses a contingency which hardly was 
the brahmana-author’s intention. An optative is not suitable here. On the 
other hand Caland's conjecture (emended to upamathnati) seems to be too 
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radical. In the context upamathmtam would form an excellent injunctive 
(“erwahnende Beschreibung”; “zeitlos”; see Hoffmann, Der Injunktiv itn 
Veda, Heidelberg 1967) but for its late occurrence in a Vedic prose text 
(according to Hoffmann, o.c., p. no the “nicht-prohibitive Injunktiv” is not 
found in Vedic prose). Non liquet. 

8 Cf. JUB. 3, 5, 9, 3 te sarva apta bhavanti te jitas tesv asya sarvesu kdmacd.ro 
bhavati ya evatn veda. 



12-14. Agni (= Death) is conquered by means of liquid oblations 
such as milk and especially soma 


A remote parallel of this extinction of Agni-Mrtyu is found VadhS. 3, 
32 ( A .0 . 4, p. 30) in the agnihotra section: tad u vd esa eva mrtyur yad 
agnih; sa yaj jvalati juhuyan, mrtyor mukhe purvdm ahutim juhuyan 
mrtyor mukha uttar anx; sa yatraiva bahuriipd ivdngdrdh syus, tat sami- 
dham\ddhaya kaniyo hutva bhuyo juhuyan; mrtyum eva purvayahutya 
samayitva suvargarfi lokam uttarayddhikrdmati. One offers on the char¬ 
coals and not in the flames in order to subdue Agni (= Death) present in 
the coals. 

The somdhuti which is described as a more efficacious extinguisher of 
Agni-Death than the milk-oblation may be an incidental agnihotra per¬ 
formed with soma instead of milk. JB. 1, 14 seems to give the special 
formulas for that soma-agnihotra. 

For JB. 1, 12-13 see Caland, Auswahl, § 5. 

12. The gods were fighting with Death. Death on that occasion 
was Agni. 1 They said: “Come, let us try to subdue 2 him 3 ”. They said: 
“Let us offer a butter-oblation and try to subdue him by that”. “So 
be it”. They offered a butter-oblation. This he made his food, to¬ 
wards this he blazed up. Therefore it (the sacrificial fire) blazes up 
towards it when they offer a butter-oblation. 

They said: “Let us offer a victim as oblation and try to subdue 
him by that”. “So be it”. Having killed a victim and cut the fat 
into small pieces they offered a victim-oblation. This he made his 
food, towards this he blazed up. Therefore it (the sacrificial fire) 
blazes up towards it, when they offer a victim as oblation. 

They said: “Let us offer a milk-oblation and try to subdue him by 
that”. “So be it”. They offered a milk-oblation. By that they sub¬ 
dued him. Therefore (extinguished) coals are the result, when they 
offer a milk-oblation. They said: “We have subdued 4 him by means 
of food. 6 Well, let us try to subdue him once and for all”. 

13. They said: “Let us offer a soma-oblation and try to subdue 
him by that”. “So be it”. They performed a soma-sacrifice. They 
offered a soma-oblation. By that they subdued him completely. 
Therefore coals are the result, when they offer a soma-oblation. 

He who knowing thus offers a butter-oblation or a victim as obla¬ 
tion thereby hits upon his (Mrtyu-Agni’s) favourite speciality. 6 But 
when he offers a milk-oblation, then he subdues him by that. And 
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when he offers a soma-oblation, it is as though after having sub¬ 
dued him once he would finally defeat him. He escapes from those 
two repeated dyings which are night and day. 7 

14. *somdhutighattah (?). 8 He lays on a firewood (reciting:) “For 
outbreathing thee”. 9 He offers the oblation (reciting:) “I have 
placed immortality in the inbreathing, svdhd ". 10 Then he touches 
the ladle 11 (reciting:) 12 “My heart 13 is the setting out, my mind the 
continuous progress, my sight the turning towards, my hearing the 
drawing near, 14 my speech the arrival. The oblation has fallen to the 
share 16 of the gods and been enjoyed. It has placed me 16 in immortal¬ 
ity. Let my lifebreaths enter 17 me (again) that I may do more good 
deeds”. He does more good deeds. And in yonder world the evil re¬ 
putation of being a sinner 18 does not reach him who offers the agni- 
hotra knowing thus. 


NOTES 

1 For the identification of fire and death see besides the parallel from 
VadhS. quoted in the introduction SB. 2, 2, 4, 7; SankhB. 13, 3, 4: JUB. 
1, 8, 1, 8; 2, 5, i, 2; VadhS. 3, 19 ( A. 0 . 4, p. 19 f)- 

1 jigifama is the subjunctive of a desiderative with conative force. Caland, 
Auswahl, p. 293, n - 1 needlesly doubts the correctness of this reading in JB. 
3, 370. 

8 Read with Caland (who gives no v. 1 .) etemam. The crit. ed. has ete 'mum. 

4 The corrupt aje$u should be emended to aje$ma (instead of ajaifma 
proposed by Caland). 

5 Caland reads anena instead of annena. 

• This does not imply that the offerer of a butter- or victim-oblation falls 
into the hands of Death. These oblations are only inferior since Death is not 
subdued, but temporarily appeased. Going to a god’s priyarfi dhama means 
averting his anger if he is a terrifying deity as appears from SB. 9, 1, 1, 22 .. 
tasmdd yatraitasmad devac (sc. Rudra) chanketa tad etabhir vyahrtibhir juhuydt. 
upa haivaitasya devasya priyam dhama gacchati. tatho hainam e$a devo na 
hinasti. Going to Indra’s priyam dhama (SankhB. 22, 4) implies “that one 
comes into contact with Indra’s divine sphere” (Gonda, The Meaning of the 
Sanskrit Term dhaman-, Amsterdam Acad. 1967, p. 62). This access to a 
god’s favourite dhama is mostly gained by offering oblations which are some¬ 
how especially connected with, sacred to or dear to that god. Now clarified 
butter is the priyam dhama of Agni (Gonda, o.c., p. 25) and of the gods in 
general (o.c., p. 26: “one supplies them with their priyam dhaman- when one 
makes an offering with clarified butter”). In the present passage Agni’s 
priyarfi dhama is reached by offering his priyam dhama, i.e. butter or a victim. 
What is that dhama to which one comes? Sometimes dhaman- denotes some¬ 
thing very concrete such as "abode” and coming to a god’s beloved dhama 
means "gaining access to the god’s presence” (Gonda, p. 64). See also KausU. 
3, 1, where Pratardana after reaching Indra’s priyarfi dhama is addressed by 
that god. Now dhaman- does not simply mean “abode”. It has as its original, 
central meaning “location, manifestation, projection etc. of a god’s divine 
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power”, as is demonstrated by Gonda, who refers (o.c., p. 62) to this general 
meaning in connection with JB. i, 13.1 am under the impression that priyam 
evasya tena dhdmopagacchati here does not refer to actually reaching the god 
in one of his favourite abodes, but that it denotes something like "to hit 
upon the god’s speciality, special sphere, special interest, special sphere of 
interest (by offering his favourite oblation); to catch his fancy; to come in his 
good books”. Compare the passage from §B. 9, 1, 1, 22 quoted above. 

7 The same sentence occurs at the end of 1, 6, where in the context of the 
discussion on the right time for the performance of the agnihotra night and 
day represent death rather than recurring death. On the other hand the 
statement that night and day are recurring death has no foundation in the 
direct context of 1, 13 (only 1, 11 mentions night and day). Is the end of 1, 
13 (originally dealing with the deliverance from death or rather with its 
subjection) influenced by the end of 1, 6, where night and day indeed occur 
and atimuc- is more suitable in the context? 

8 This word, which is probably corrupt, does not occur elsewhere. Perhaps 
an agnihotra with a soma-oblation is announced at the beginning of this 
chapter which contains formulas without parallels in the ordinary agnihotra 
ritual. 

* No sutra prescribes this formula (which frequently is used in other 
contexts) for this action. On prana- meaning "outbreathing" see Caland, 
Z.D.M.G. 55, p. 518 and P.-E. Dumont’s defense of this interpretation 
J.A.O.S. 78, p. 51 ff. (against Edgerton). 

10 No parallel. Does amrtam refer to the soma which is offered instead of 
the usual milk-oblation? That the fire represents the sacrificer’s prana or 
apdna appears also from the formula recited when a piece of wood is put on 
the fire: .... iftakam upadadhe * mrtarn apdne (evening agnihotra: prone) 
dadhdmi (BSS. 3, 6: 74.13-18; VadhS. has prane for both agnihotras according 
to Caland’s ms.-transcript, p. 12 f. in the University Library of Utrecht). See 
also Agn. a. Pranagn., ch. III. 

11 No sutra states that the ladle should be touched after the dhuti. One 
touches the agnihotrahavanl after the milk has been ladled out and recites 
the daiahotr, a formula which only consists of equations between vital powers 
etc. and other entities and in this respect may be compared to hr day am 
pretir manas samtatih .. in the present text. 

18 The following formulas do not occur elsewhere. For the first compare 
VS. 20, 13 lomdni prayatir mama tvan ma dnatir dgatih mamsam ma upanatir 
vasv asthi majja ma dnatir. Eggeling translates this formula which is used at 
the sautramarjX : "My hair is endeavour, my «kin submission and approach, 
my flesh inclination, my bone wealth, and my marrow submission” (SB. 12, 
8, 3, 31). He observes in a note that the repetition of dnati- is strange and 
that a strong alliterative cadence is noticeable. Even more noticeable, how¬ 
ever, is the occurrence of four words ending in -ti, among which vasu seems 
to be out of place. Probably the formula is corrupt. The repeated dnati- 
should be replaced by another word in -ti and vasu be removed. Remarkably 
the identification vasv asthi reverses the order; in the other four homologies 
the parts of the body precede. VS. has prayati-, dnati-, (and dgati-, which 
should shift to the last position and replace the repeated dnati-), upanati-, 
[vasu-, dnati-) dgati- corresponding to the nomina actionis of the JB. for¬ 
mula (preti-, sarfitati-, dnati-, upanati-, dgati-). Obviously samtati- instead 
of vasu- belongs to this classification. JB. equates this fivefold series with the 
five vital powers, VS. with the five essential ingredients of the body. So 
apparently this identification is not based on one by one agreements of the 




4 8 


JAIMINIYA BRAHMANA I, 12-14 


single elements of both series (i.e. lomani and prayati- or hrdayam and preti- 
or lomani and hrdayam do not obviously correspond as prana and vayu in 
micro-macrocosmic homologies), but consists of the equation of two series 
as a totality characterized by the same number. This implies that the 
nomina actionis preti- etc. must form an established unity of five items and 
that somehow a system more significant than “a strong alliterative cadence” 
should be discovered in them. In the version used in the sautramani ritual 
prayati- (“endeavour” Eggeling; “Gabe” Caland’s transl. of ApSS. 19, 10, 2) 
occurs instead of preti ; the other terms (i.a. deriving from nam-) seem to lie 
in the sphere of submission. According to Mahidhara on SB. 12, 8, 3, 31 
they show the state of feeling of beings towards the royal sacrificer in the 
sautramani. See also Sayana on TB. 2, 6, 5, 8. This interpretation may be 
correct in the context of the sautramani, in JB. it does not make sense. 
Here we seem to have a development from preti- "departure” (on JB. 
preti- for SB. prayati- compare JB. 1, 56, where preta- has prayata- in the 
SB. parallel) to dgati- “arrival”. The five terms ending in -ti may represent 
the successive stages of the course to heaven of the oblation (which is identical 
with the sacrificer’s vital powers). The next verse states that the oblation has 
reached the gods, that it has placed the sacrificer (or rather his pranah) in 
immortality and that the pranah must re-enter the body. The VS. verse 
may have expressed the same idea, but have been reinterpreted in the sau¬ 
tramani context. One may, however, notice that SB. 12, 8, 3, 31 immediately 
after this formula refers to a "going to heaven”. On the other hand the series 
from lomani to majja represents a succession from the most outward to the 
most inward element. On the terms anati and upanati denoting a movement 
see n. 14. Now one may ask why a journey is described with five terms and 
why these very terms samtati, anati and upanati are used. The explanation 
at least in the context of JB. is rather simple. One touches the ladle and 
starts with the top of the handle (preti). Then one continues (sarptati) 
in one straight line along the handle which connects the two extremities of 
the ladle. Towards the end of the journey one reaches the beak of the ladle 
and consequently has to deviate from the straight course. While “rounding” 
the beak one makes two curves (natis) : downwards and upwards or towards 
oneself and from oneself (a- and upa-). Ultimately one reaches the extremity 
of the ladle (dgati). 

13 Remarkably hrdayam takes the place of prana in this formula, whereas 
the next verse speaks of pranah (d mam prana viiantu) , probably the vital 
powers manas, cakfus etc. 

11 The compounds of nam- do not always mean “to bend, bow”. Often 
they denote a turning towards, a directing oneself to, an aiming at, a drawing 
near. So here anati- and upanati- may refer to the turning towards a goal 
(cf. in English: to bend one’s steps towards) and the drawing near, if they 
do not simply express the curving movement of the finger striking along the 
beak of the ladle (see n. 12). 

16 I take pratitam as well as juftam together with asthdt in a periphrastic 
construction which expresses the perfective aspect of the arrival of the obla¬ 
tion. 

w I.e. the vital powers. 

17 The pranah (in this case perhaps the vital powers and not the breaths) 
have to return to the body of the sacrificer. As often the sacrifice produces a 
temporary reaching of immortality in heaven, after which one has to return 
in order to live on. According to SSS. 2, 9, 7 the sacrificer exhales after the 
first oblation with the formula agan pranah svargarp lokam . . and inhales 
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after the second with agann apana atmanam . . The only parallel for this 
action in the sutras is found in VadhS. (Caland's ms.-transcript, p. 12): 
.. hutvanupranity amrtam pranatn mayi dadhamy a md prano visatu sahamr- 
tena idntyd apradahdyeti; .. anvapanity amrtam apanam .. etc. Here the 
exhalation as well as inhalation (again) place a breath in the sacrificer. 
Compare the praitdgnihotra formula (BDhS. 2, 7, 12, 3) prane nivi$to ’mrtarn 
juhomi iivo mdviidpraddhaya prdndya svahd, in which sivo cannot refer to 
the food offered and the pranah seem to be described as entering the performer. 

18 The word papivac- does not occur elsewhere. Here vac means “talk, 
rumour, report". Compare TS. 2, 1, 10, 2 aputd va etam vag rcchati yam 
ajaghnivamsam abhi&amsanti and PB. 2, 17, 4 .... iamalam va etam rcchati 
yam ailild vdg ("ugly report” tr. Caland) rcchati. A bad reputation on earth, 
even if it is only based on slander, reaches the gods who are influenced by it 
in their judgments. See E. W. Hopkins, Trans. Conn. Ac. A. Sc. 15 (1909), 
P. 34- 



15-16. The discrimination of the good and had deeds and the deliverance 
from the results of the had deeds by means of the two agnihotra oblations 

This section seems to link up with the preceding, in which sukrtaifi 
karoti and amusmin loke na pdpivag dgacchati may form the starting- 
point for the following discussion on the deliverance from sin at or before 
death. For a different treatment of this subject see JB. 1, 9-10. 

15. As to this they say: “The good and the evil which a man does 
during his life, what is the discrimination 1 of these evil and good 
deeds?” The good which a man does during his life passes into his 
breaths, the wrong into his body. When the one who knows thus 
departs from this world, his good deeds rise up together with his 
breath and his wrong deeds are left with his body. As to this they 
say: “It is difficult to be sure 2 (that this will happen), when being 
about to die (?) 3 he will still have remained 4 with his wrong deeds. 
If (however) he gets rid of them already during his lifetime, it is 
perfectly known”. Then indeed it (sc. the effect of his evil deeds) 
passes into the agnihotra. 

16. The breaths correspond to mind; the body 6 to speech. When 
he offers the first oblation with speech (i.e. reciting the formula) and 
the second (reciting the formula) in thought (manasa), then he 
separates 6 the evil and the good deeds. Therefore they say: “These 
two oblations must not be confused. For he separates the evil and 
the good deeds by means of them”. 

When he offers the first of the two evening-oblations with speech, 
by this (oblation) he rids himself of that evil which he commits by 
day. And when he offers the second (reciting the formula) in thought, 
by this (oblation) he rids himself of that evil which he commits 
overnight. And when he offers the first of the two morning-oblations 
with speech, by this (oblation) he rids himself of that evil which he 
commits overnight. When he offers the second (reciting the for¬ 
mula) in thought, by this (oblation) he rids himself of that evil 
which he commits by day. He keeps ridding himself of (the effects 
of) his evil deeds day by day who offers the agnihotra knowing 
thus. 
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NOTES 

1 Although the verb vydvartate means "to be rid of" in this section, vyavrtti- 
here is not "deliverance" or “liberation” but "discrimination". All good and 
evil has to be separated. Cf. JB. 2, 35; 183; 188; 3, 306; §B. 12, 7, 3, 15; 
TB. 1, 8, 6, 5; 2, 1, 8, 2 (pdpavasyasasya vyavrttyai); TB. 1, 3, 3, 5 (papava- 
syasasya vidhrtyai) ; PB. 6, 1, 12; 8, 9, 7; 13, 4, 8 (pdpavasiyaso vidhrtyai)-, 
SadvB. 1, 4, 6 (pdpavasiyasam vyakarisydmi) . Perhaps a socio-religious 
discrimination underlies this view that good and evil should not be mixed. 
SB. 4, 1, 4, 5 states that, if a brahmin becomes the purohita of any one 
ksatriya he may meet with or if a ksatriya takes any brahmin as his purohita, 
good and wrong deeds would be mixed (sarfi hy etam srjete sukrtam ca du$kr- 
tam ca). For the same combination of discrimination between good and evil 
with liberation from evil as is found in this section see PB. 2,1,4 papavaslyaso 
vidhrtir. vi papmana vartate ya etaya stute. Cf. JB. 1, 133 ( Auswahl , § 29) 
brhadrathantare vyavartayet .. vi papmana vartate. 

2 No moral objections are put forward against the theory that sin is left 
on earth with the body, but the uncertainty inherent in this theory (durviditam 
vai tad) induces the author to prefer the safer separation of good and wrong 
deeds before death by means of the agnihotra. 

8 martyavan. There are no parallels and the text may be corrupt. It is the 
opposite of jivann eva in the next sentence. 

4 The subjunctive after yadd has the value of a fut. perf. according to 
Delbriick, Altindische Syntax, p. 325. 

5 Here atman- means "body”. It is identical with iariram in the preceding 
chapter. 

• For a different separation brought about by the two oblations see §B. 
2, 3, 1, 17 manai ca ha vai vdk caite ahuti. tan manai caivaitad vacam ca 
vyavartayati. tasmad idam manai ca vdk ca samdnam eva san ndneva. 



17—18. Man has a human and a divine yoni and atman. By sacrificing 
in the ahavaniya one produces a second atman in heaven, in the sun, with 
which one is united after death, if one has the required knowledge of the self 

This section, which in the present form represents a unity, was edited 
and translated by Oertel, J.A.O.S. 19, p. 115 ff. and E. Windisch, Be- 
richte K.S.G.d.W. 59 (1907), p. in ff. For a translation see also J. Hertel, 
Die Weisheit der Upanischaden (Munchen 1922 2 ), p. 150 ff. and A. Frenz, 
I-I.J. 11 (1969), p. 125 ff- Two different passages seem to have been com¬ 
bined here. The first deals with man’s two yonis. The father is reborn in 
his son, but he also produces a second self in heaven by offering the 
agnihotra in the ahavaniya (here we touch the central theme of JB. 1, 
1-65 in this section which for the rest hardly refers to the agnihotra). 
After death one rises to heaven in order to be united with this second 
self. Here the text inserts a description of the path to the sun (with a 
conversation between the deceased and the doorkeepers of the sun) 
which also occurs (in a different form) in 1, 46 and 1, 49-50. The first and 
original passage continues with the arrival in heaven. Remarkably the 
conversation between the deceased and the sun, in which the sun gives 
back the atman produced by the agnihotrin if the wrong answer is given 
to the question “Who art thou?”, is also found at JUB. 3, 3, 4, 1 ff. 
The original passage seems to be continued at the very point where the 
JUB. parallel starts. It remains doubtful whether this continuation 
forms an original, complete unity with 1, 17. The effect of producing a 
self in heaven by performing the agnihotra seems to be overshadowed by 
the requirement that one correctly answers the question “Who art thou ?”. 
The connection with 1, 17 is, however, not excluded, whereas the passage 
with the verse vicaksanad obviously forms an insertion. JB. 1, 18 seems 
to contain a double test of the deceased. Twice he has to show that he 
knows that he is not an individual, but identical with the highest god. 
In the conversation with the doorkeepers there is no connection at all with 
the preceding agnihotra passage of 1, 17. The insertion rather abruptly 
starts with tasya haitasya rtavo dvarapah, in which the genitive hardly 
refers back to the deceased, but presumably denotes the sun. See n. 15. 

Since the passage in which the deceased answers the question “Who 
art thou 7 ” or announces himself with the verse vicaksanad rtavo .. occurs 
also KausU. 1, 2 there exist many interpretations. Besides the above 
mentioned literature (which deals with the JB. versions) one may also 
consult Bohtlingk, Berichte K.S.G.d.W. 42 (1890), p. 198 ff. [the first crit¬ 
ical treatment of this passage]; Deussen, Sechzig Upanishad's (Leipzig 
x ® 97 )> P- 2 5 ff- [who rightly did not assume imperatives in the verse]; 
Windisch, “Buddha’s Geburt”, Abh. K.S.G.d.W. 26, 2 (Leipzig 1908), 
p. 68 ff. [see his other publication mentioned above]; Keith, The Sdnkhd- 
yana Aranyaka (London 1908), p. 17 ff. [like Deussen not assuming im¬ 
peratives]; S. K. Belvalkar, Third Oriental Conference (Madras 1925), 
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p. 41 ff. [following Windisch and Hertel]; Geldner, Vedismus und Brah- 
manismus (Tubingen 1928 2 ), p. 142 [following Deussen and Keith]; 
Renou, Kausitaki Upanisad (Paris 1948), p. 16 ff. [following Windisch] 
and S. Bhattacharya, A.I.O.C. 16 (Lucknow 1955), p. 1 ff. [taking ma as 
the prohibitive particle with the injunctive]. In my paper “Der Vers 
vicaksandd rtavo Z.D.M.G. Supplement I (1969), p. 843 ft. I have 
tried to show that those who follow Bohtlingk in taking erayadhvam and 
asisikta (or its v.l.) as imperatives are wrong and that Windisch’ solution 
of the problem that the imperatives erayadhvam (send me in a man) and 
anayadhvam (take me to immortality) are contradictory, is untenable. 
The verse does not consist of two alternative answers or announcements. 
By reciting the whole verse the deceased demonstrates his knowledge 
of his heavenly origin and gives the password. The form erayadhvam is not 
a simple imperfect with omitted augment as Deussen, Geldner, Keith 
and Frenz seem to take it, but an injunctive. The deceased does not tell 
the doorkeepers something new. He just states an eternal, “zeitlos” 
truth. Here the function of the injunctive as an “erwahnende Beschrei- 
bung” (Hoffmann, Der Injunktiv im Veda, Heidelberg 1967, p. 163) is 
very suitable in the context. 

The continuation of the original passage (after the insertion from 
tasya haitasya rtavo dvarapdh to tam hatyarjay ante) with the discussion 
between the sun and the deceased apparently was misunderstood by 
Windisch and Hertel. First the wrong answer (the mentioning of one's 
name) to the question “Who art thou?” is described; then the correct 
answer follows. In view of the fact that the two scholars mentioned are 
wrong in their interpretation of the verse as well as of the rest of the 
passage, their remarks on the original stage of the three versions (Win¬ 
disch, o.c., p. 120; Buddha’s Geburt, p. 72; Hertel, o.c., p. 149 ff.) are not 
relevant. On the other versions see JB. 1, 46 and 1, 49 f. The passage 
with the verse vicaksandd has a more original form in this section in that 
the vocative rtavah agrees with the rtus which are addressed with the 
verse. Moreover the end of the verse at JB. 1, 50 looks less original and 
more resembles the late version of KausU. 


17. Two wombs, indeed, there are. The divine womb is the one, 
the human womb the other. 1 There are, indeed, also two worlds. The 
divine world is the one, the human world the other. 

The human womb is (related to) the human world. 2 It is the gen¬ 
erative organ of the woman. Out of that progeny is born. Therefore 
also one should desire a good wife (thinking:) “Let my Self come 
into existence in something good.” 3 Therefore also one should seek 
to watch over 4 one’s wife (thinking:) “Lest in my womb, in my 
world somebody else come into existence”. When he is about to 
come into existence (during the coitus) the lifebreaths enter first, 
then the seed is emitted. He (sc. the prana) turns the lifebreaths to 
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the (corresponding) orifices. 5 Therefore also one is bom with those 
very characteristics which he (the father) possesses, although in 
semen (itself) there is no differentiation. 6 

And the ahavaniya is the divine womb, (which means) the divine 
world. 7 That one, forsooth, is the divine womb, the divine world. 
Therefore if anyone would offer in the garhapatya, one might think 
of him: “He does what should not be done”. 8 If he who correctly 
acts® (by offering in the ahavaniya) offers, then he thereby emits his 
Self in this divine womb. That Self of his comes into existence 
in yonder sun. He who knows thus has two Selves and two wombs. 
One Self and one womb has he who does not know this. When 
knowing thus one departs from this 10 world — 

18. 11 — the lifebreath ascends first. It announces to the gods the 
quantity: 12 “So much good, so much evil has been done by him”. 13 
Thereupon he (i.e. the body) 14 rises up along with the smoke (of the 
funeral pyre). 

Of that one (who gives out heat) 16 the seasons 16 are doorkeepers. 
To them he should announce himself 17 with this (verse) : 18 

“O, Seasons, from the radiant 19 one, which is pressed out 20 every 
half month, 21 from the one who is connected with the pitrs 22 the 
seed is produced. As such you sent 23 me in a man as your agent. From 
that man, your agent, you emitted 23 me in a mother. Thus I am 
produced, 24 being added 24 to itself by the twelvefold 26 (year) as the 
additional, thirteenth month. This I know, of this I am sure. 28 So 
lead me, O Seasons, to immortality”. 27 

Him the seasons lead. As one who knows (leads) one who also 
knows, 28 as one who understands one who understands also, 28 so the 
seasons lead him. They convey him across. He comes to the one who 
gives out heat. 

29 At his arrival he (the sun) asks him: “Who art thou?” To him 
who announces himself by his (personal) name or by his family 
(name)^ he says: “That Self of yours that has been in me, that is 
yours (again)". 30 After that Self has been received back the seasons 
from all sides run towards him, grasp him by his feet and drag him 
away. 81 Night and day take possession of his world. 

He should announce himself to him (the sun) with these words: 
“Ka (who) am I, thou art heaven. 32 As such I have gone to thee, the 
heavenly heaven”. 33 Prajapati indeed is Ka and he who knows thus 
is suvargas (heaven; sun). For he goes to heaven (suvar gacchati). To 
him he (the sun) says: “Who thou art, that one am I. Who I am. 
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that one thou art. Come.” 34 He approaches that essence of good 
deeds. 36 

His sons enter upon his inheritance, the Fathers upon (the effects 
of) his good conduct. 36 He who knows thus has two selves and two 
inheritances. If without knowing this one offers the agnihotra one 
has only one self and one inheritance. 


NOTES 

1 Cf. SB. 7, 4, 2, 40 dve vai yoni iti bruyad devayonir anyo manu$yayonir 
any ah. prdcinaprajanana vai devdh praticinaprajanana manufyds. tad yad 
etdh pracir upadadhdti devayoner evaitad yajamanam prajanayati. See also 
JB. 1, 259 dvir ha vai yajamano jay ate. mithunad anyaj jayate yajndd anyat. 
tad yan mithundj jayate tad asmai lokdya jayate, atha yad yajndj jayate tad 
amuymai lokdya jayate. 

2 Oertel, o.c., p. 116 translates “What this human womb is, that is the 
human world”, and Syntax of Cases, p. 132 “The human world is (identical 
with) the human womb”. The first translation is correct in taking sa yd 
manufyayonir as the subject, the second in avoiding the assumption of an 
elliptic relative clause. On the latter point (the interpretation of the pronoun 
ya-) see Gonda, Lingua 4 (1954). P- 1 ff - 

* The reading kalyane should with Hertel, o.c., p. 150 and Veda Vyasa be 
retained (see also Oertel, Syntax of Cases, p. 132), because kalydno (Oertel’s 
emendation) would imply that the quality of the future self should depend 
on the mother, a non-Vedic idea. The self of the father is continued in the 
son. Cf. AB. 7, 13; AU. 2; Manu 9, 8 and Windisch, Buddha’s Geburt, p. 62. 

4 jugupset. The active of this desiderative (in the middle voice meaning 
"to avoid”) is exceptional (Oertel, Syntax of Cases, p. 132)- See, however, 
also TA. 10, 9, 1 and VadhS. 3, 101 (A.O. 4, p. 204). On guarding one’s wife 
see BDhS. 2, 2, 3, 34 (.. tasmat svabhdryam raksantu bibhyatah pararetasah .. 
.... tnd vah k$etre parabijdni vdpsuh). See also Manu 9, 7-9. 

5 sa imdn prandn dkdian abhi ni(rjvartate. Oertel, o.c., p. 116 translates: 
“He returns these breaths (to the?) spaces”, whereas Windisch, o.c., p. 115 
f. conjectures prakaiayann and renders: “Er kehrt wieder, (indem er) diese 
Hauche (zum Vorschein bringt)”. Hertel, o.c., p. 151 follows Windisch, but 
Oertel, Syntax of Cases, p. 133 rightly condemning this emendation developed 
a new interpretation: “He (viz. he who is about to come into existence) 
turns toward these breaths (which, in the macrocosm, are identical with) 
the ethereal spaces”. His argument that the identification of the microcosmic 
prdndh with the macrocosmic dkaidh corresponds to the identification of the 
microcosmic manu$yayoni- with the macrocosmic tnanusyaloka- does not 
convince, since manu$yaloka- hardly refers to a macrocosm in which ethereal 
spaces are found. The parallels adduced to show the connection of the prdndh 
with the akaidh are not conclusive. At ChU. 4, 10, 5; SB. 10, 6, 3, 2; 14, 7, 
2, 6 (= BAU. 4, 4, 6 Madhy. = 5 K.) and KausU. 2, 14 one misses a plural 
akaidh. The only correct parallel is JB. 2, 18 reto vd etad agre praviiati yad 
gayatraifi. tato 'nydny angdni vikriyante. prano vd e?a praviiati yad gayatram 
tam any any angdny upasidanti. sa imdn prandn dkdidn abhi nirman- 
thati “The seed, viz. the Gayatrl metre, enters first, from it the other members 
(of the body) are respectively fashioned; this breath indeed, viz. the Gayatrl 
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metre, enters, the other members (of the body) cluster round it; this (prima¬ 
ry) breath churns out (= generates) these (other) breaths (= sense organs) 
with reference to (?) the ethereal spaces” (tr. Oertel). A. Frenz, Vber die 
Verben im Jaiminiya Brahmana (thesis Marburg 1966), p. 6r, n. 3 rightly 
interprets dkdiah as the openings which are the seats of the senses: "Er 
quirlt diese pranas [d.h. die Sinne] zu den Offnungen hinaus”. He proposes 
to read abhinirvartate in JB. r, 17 and translates: "Er kommt heraus zu 
diesen pranas nach den Offnungen hin". See also his rendering I.I.J. 11, p. 
126: "Der [nicht-irdische Atman] kommt heraus zu diesen Pranas nach den 
Offnungen hin”. On akaiah meaning "openings” see JUB. 2, 4, 2, 10. ... tar)t 
vai praviiateti. sa vd akdsan kurufveti. sa iman prdnan dkdsdn akuruta. tarn 
vag eva bhutvd "gnih praviian mano bhutvd candramah .." “Verily enter 
that". “Then make spaces”. He made these breaths spaces (for them). Fire, 
having become speech, entered that; (so did) the moon, having become 
mind .. ” (tr. Oertel). Here the pranah are not lifebreaths or vital powers, 
but the organs of sense, or rather the orifices through which the gods (= vital 
powers, sense-functions) enter. See also A. K. Coomaraswamy, J.A.O.S. 
66, p. 149, n. 13. The akaidh are in fact every kind of opening, e.g. the holes 
in a viy,d (JB. 2, 70; Auswahl, 128) or the vulva (JB. 3, 360: tad adhastdt 
prdrfam akuruta yathaifa striya adhastad akctfa evam ; see Hoffmann, M.S.S. 
27, p. 65: "Es tat den Atem [= Luft] nach unten. Wie das Weib unten eine 
Offnung hat, so (war das)"; one may perhaps also compare ChU. 7, 12, 1 .. 
akdie ramate, dkdiena (thus should be read instead of akdie na) ramate) . So 
evidently akdian at JB. 1, 17 and 2, 18 refers to the orifices. 

Oertel, Syntax of Cases, p. 133 takes iman in iman prdnan (JB. 1, 17) 
anaphoric. This anaphoric use, if ever occurring (see Delbriick, Altind. 
Syntax, p. 209 and Speyer, Ved. u. Sanskrit-Synt., p. 40, 133) is excluded at 
JB. 2, 18, where no pranah are mentioned before and iman praifan means 
"these prdifdh as they are known”. Now it is perfectly clear that JB. 1, 17 
and 2, 18, as far as the sentence sa iman prdnan akaidn abhi nirvartate/nir- 
manthati is concerned, belong together. So at JB. 1,17 iman praifan neither 
refers back to pranah in the preceding sentence, nor should be taken as the 
goal of the motion (Frenz: "zu diesen Pranas”), if at least any agreement with 
JB. 2, 18 is assumed. Most likely 2, 18 represents the original passage — it 
contains no problems at all — and 1, 17 is a careless borrowing from 2, 18. 
The subject sa originally was the prana which together with the seed enters 
the yoni; the plural pranah .. praviianti is not original. Cf. JUB. 3, 2, 5, 5 
yadd hy eva retah siktam prana dviiaty atha tat sambhavati ; SB. 7, 3, 1, 45 
prdifam tad retasi dadhati tasmad retah siktam pranam abhisambhavati. 
Together with prdifa the retas develops into an embryo. The prana (which 
represents the father and is indeed identical with the father’s self now to be 
reborn in the son) forms the center around which the seed gradually produces 
the corporeal constituents. By a rotating motion (manth- ; vrt-, here apparent¬ 
ly transitive?) it drives the pranah (which are developed by the prana and 
not by retas) out (nih) towards (abhi) their positions in the orifices. There¬ 
fore the son looks like the father, since his prdifa after being enveloped by 
the seed and later by the corporeal cover succeeds in manifesting itself 
(in the form of the praifdh) through the orifices (akdsah). 

• See Windisch, o.c., p. 116 and Oertel, Syntax of Cases, p. 133 f. The 
participle satah seems to favour Windisch’ view that we have here a "Gen. 
absol. in der bekannten Bedeutung”, as in a conjunct construction ("There¬ 
fore of the seed which is (always) the same”, tr. Oertel) it would be quite 
superfluous. 
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1 Oertel, J.A.O.S. 19, p. 115 wrongly places a stop after devalokah and 
construes yad ahavanlya e$a ha vai devayonif devalokah. In equations with 
yad and e$a-, however, yad never precedes e$a- as Veda Vyasa observes. So 
the dan<Ja should be placed (as is done in the crit. ed.) after ahavaniyah. Cf. 
§B. 12, 9, 3, 10 devayonir vd e$a yad ahavaniyah. 

8 Oertel's reading atra tatfi karoti (accepted by Windisch, o.c., p. 116, who 
regarded ait a as referring to “die Welt, die dem Garhapatya entspricht, die 
irdische Welt”, and by Hertel, o.c., p. 151, who assumed that rebirth in this 
world was mentioned here) was rightly emended to akrtarfi karoti by Caland, 
“Emendationen zum Jaiminlya Brahmana”, W.Z.K.M. 28, p. 62. Veda 
Vyasa refers to AB. 2, 38, xi akrtam akar iti vai nindanti and 3, 33, 1 akrtarn 
vai prajdpatih karoti. See also PB. 21, 15, 4. 

• sa yaj juhoti yas sddhu karoti. Oertel (o.c., p. 116) translates the second 
clause by “in that he does good” and Windisch (o.c., p. in reading yat for 
yas and referring to JUB. 3 , 3 . 5 , 6 yad ... yajante yat sddhu kurvanti tad 
efdm urdhvam annadyam utsidati) renders: “Was er opfert, was er gut 
handelt .(o.c., p. 116). Cf. Frenz, o.c., p. 126: “Wenn man giesst, wenn 
man etwas Gutes tut ..”. Is there any parallel for good deeds being placed 
in the ahavanlya? More convincing is Hertel, o.c., p. 151 who translates: 
"Wenn er die Opferspende darbringt, wenn er sie gut ausfiihrt ..”, and 
observes in a note: “d.h. wenn er beim Opfer keinen Fehler begeht”. Here 
sddhu hr-, however, does not refer to a correct performance in general, but 
to pouring the oblation in the ahavanlya instead of the garhapatya (which 
would be akrtam instead of sddhu). For sddhu karoti meaning to do it in 
the proper way; to undertake the right action (in the ritual)” cf. JB. 2, 387 
sddhu haivdkrta yad astodhvam. 

10 Read perhaps sa yad asmal lokdd (as at JB. 1, 15) or sa yo * smal lokdd 
instead of sa yasmdl lokdd (Windisch’ rendering o.c., p. no Aus welcher 
Welt der so wissende scheidet" does not make sense). 

11 The reference to PB. 8, 1, 4 and 13, 4, 17 which the editors make in 
their Studies in the JB. in connection with this chapter is based on Caland’s 
translation of PB., which in a note on 8,1,4 refers to JB. 1,18, 5 (read 1, 185!!). 

is Ap the mss. except one read sa he ya tta devehhya. Oertel conjectures 
haiva, Frenz, o.c., p. 126, n. 33 sa hetva devehhya (“Sobald dieser hingegangen 
ist m'eldet er den Gottem.. ”). They base themselves on the reading haitvd (or 
haidvd ; see Oertel). Retaining the reading of the majority of the mss. and 
only adding an anusvara I read sa heyattam (= ha + iyattam) devehhya, 
which fits the context excellently (iyat .. iyat ..). 

18 This may relate to the weighing of the good and wrong deeds. See SB. 
11 2 7 33 and A. V. Williams Jackson, Actes jo m « Congres Intern, des 
Orientalistes (1894), H (Leyden 1895), P- & 4 V 4 - No punishment or reward 
for these wrong or good deeds, is, however, mentioned in this upamsad-hke 
passage, which has knowledge of the self as criterion and does not elaborate 
the archaic motif of prdrta announcing the amount of good or bad deeds. 
This motif may have been included in the text in order to connect this passage 
with JB. 1, 16 ( prana connected with good deeds), whose doctrine that all 
evil deeds are left with the body or removed by means of the agnihotra it 
contradicts for that matter. 

18 Compare JB. 1, 49 te atra mdse Sanraip casui ca samgacchdte, where body 
and “spirit” are likewise separated. Since praria and asu are identical (cf. 
gB. 6, 6, 2, 6) ayam stands for sariram. According to Thieme, Der Weg 
durch den Himmel nach der Kaushitaki-Upanishad’, WTss. Zs. Univ. 
Halle-Wittenberg I, 3 (1951/52), p. 26 this means a fusion of old and new 
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conceptions. The one who rises up in the upanisadic parallels of this passage 
would be “der vom Feuer aufgelosste, von Rauch in die Hohe getragene, in 
verklarter Gestalt weiterlebende Leib”. In a note he observes: “Auch das 
altere JB. geht zunachst davon aus, dass es der Leib des Toten ist, den der 
Rauch des Leichenfeuers zum Mond bringt: 1, 49, 7 ff. Im Unterschied zu 
den Upanishaden versucht es aber diese Auffassung mit der Seelenvorstellung 
zu versohnen". The concept, however, that the asu precedes the body is a 
very old one, as appears from RV. 10, 12, 1 (asutft ya lyur). See Oldenberg, 
Die Religion des Veda, Stuttgart 1917 s , p. 529. At RV. 10, 14, 8 and 10, 16, 5 
the deceased (i.e. his soul?) must unite himself with his body (samgacchasva 
tanvd; samgacchatam tanvd). I cannot accept Thieme’s view, o.c., p. 26: 
“Hier (i.e. in the upanisads) ist der alte Leib-Seele-Dualismus durchaus auf- 
gegeben”. Some passages dealing with the doctrine of the two paths had to 
refer to the body and its rise to heaven. It should not be inferred that this 
was the uniform concept in the upanisads. The upanisadic devayana-theory 
has its origin in the speculations on the cremation, in which the body natural¬ 
ly plays an important part. When, however, the process of dying is the 
subject of speculation, quite different theories are developed in which some 
kind of soul or spirit leaves the body. See e.g. ChU. 8, 6, 5. It is true that JB. 
1, 49 and probably also 1, 18 represent a fusion of two views, but not, as 
Thieme holds, of an old (soul rises up) and a new (refined body rises up) 
theory. It is a fusion of two different starting-points, a fusion which might 
take place at any moment in the Vedic period. 

15 According to Windisch, o.c., p. 117 “unter tasyaitasya kann nur der 
svargaloka gemeint sein”. Indeed this genitive cannot but refer to a palace 
or king to be guarded by those doorkeepers. Probably the insertion of this 
passage (see the introduction to this section) was rather carelessly made. 
The genitive refers to the sun. Cf. JB. 1, 46 tasya haitasya devasyahordtre 
ardhamdsa mdsa rtavas samvatsaro goptd ya e$a tapati. 

18 The elements of time such as the seasons are doorkeepers of the sun 
because becoming immortal means getting out of phenomenal time. Some¬ 
times immortality is regarded as lying beyond the year (see JB. 1, 46 quoted 
in note 15), sometimes the year (= the sun, Prajapati) itself means immortal¬ 
ity (e.g. in the verse vicak$andd occurring in this section). “Das Jahr gait ... 
durch seinen mit dem Sonnenlauf identischen Kreisgang als Urbild des Un- 
verganglichen (vgl. auch SB. n, 1, 2, 12)” (Gonda, Die Religionen Indiens I, 
Stuttgart 1960, p. 190). See also Heesterman, The Ancient Indian Royal 
Consecration (thesis Utrecht 1957), p. 186. While night and day are the 
symbols of destructive time and punarmrtyu (see JB. i, 6 ;i, 11 ), the seasons 
are more related with immortality. See SB. 1,6, 1, 9, where spring and winter 
are the doors of the year (= immortality). 

17 For prabru- meaning "to announce (oneself)" (not “to answer” as Oertel, 
o.c., p. 1 intakes it) compare JB. 1, 22. 

18 On the general interpretation of this verse see my paper “Der Vers 
vicakfanad rtavo . .”, ZD.M.G. Supplementa I (1969), p. 843-848. See also 
the introduction of this section. The interpretation of the verse by Frenz, 
I.I.J. 11, p. 126 could not be taken into account in that paper. On the whole 
it is acceptable, but it does not account for the use of the injunctives erayadh- 
vam and asifikta. 

18 As an epithet of Soma vicak?ai?a- occurs in the RV. See also SankhB. 
4, 4; 7, 10; 12, 5, where Soma is identical with the moon and called vicaksana-. 
See also Gonda, The Vision of the Vedic Poets (The Hague 1963), p. 193 f. 
on this term. 
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20 JB. reads prasutat, KausU. i, 2 prasutat. Oertel, o.c., p. 117 does not 
seem to make any distinction between these forms. Translating "from the 
begotten one” he concludes that "there may be a pun between su- ‘press’ 
and su- ‘beget’”. Windisch, o.c., p. 118 considering prasutat to be the correct 
reading makes it refer to "den zunehmenden, durch das Zunehmen neu 
gezeugten Mond”. AB. 4, 24, 14 f. (dvadaiaham prasuto bhutva) is, however, 
not a good parallel and his translation “Nachdem er zwolf Tage ein Neuge- 
borener geworden ist” is hardly defensible. Keith' interpretation "Having 
pressed for twelve days continuously, having become bom anew” is also not 
convincing. One should take bhutva, with prasuto as at PB. 25, 5, 1 f. and 
probably assume an anacolouthic construction, in which prasuta- means 
"pressing”, “pression” (see Renou, "Index v6dique”, J.V.S. 2, p. 107). 
Geldner, Vedismus und Brahmanismus (Tubingen 1928 2 ), p. 142 was the 
first to distinguish prasutat (“der geboren hat”) from prasutat ("von dem 
einen halben Monat (den abnehmenden Mond) lang ausgepressten”). This 
undoubtedly correct interpretation was also adopted by Renou, Kau$itaki 
Upanifad (Paris 1948), p. 18, n. 19. Frenz, I.I.J. 11, p. 106 translates prasutat 
(KausU. 1, 2) by “[zum Gebaren] Angetriebenen”. The three roots su- 
“to press”, su- “to impel” and su- “to procreate" often coincide in the mind 
of the Vedic thinkers. See Heesterman Royal Consecration, p. 72 f.; 136. 
For the halfmonthly pressing out of the moon by the gods see also SankhB. 
4, 4 and 7, 10. 

21 Oertel, o.c., p. 117 takes ardhamdsyam with retas (cf. Frenz, o.c., p. 
126: "halbmonatsalt"), but supposes that ardhamdsam may have been the 
original reading. Presumably it should be taken as an adverb with prasutat. 

22 Hertel, o.c., p. 152 observes: "Der 'Herr der Vaterwelt’, d.i. der ab- 
geschiedenen Vorfahren, ist der Mond, eben weil er die abgeschiedenen Seelen 
zunachst in sich aufnimmt”. In the version of JB., however, the moon does 
not receive the deceased. Probably pitrydvat just as vicakfana is an old 
epithet of Soma. In the samhitas and brahmanas this god is frequently 
called pitrmat- and pitrdevatya-, e.g. KS. 36, 13: 79. 10 f. somam agre yajati 
somo vai pitriidm devata pitrdevatyo hi somo. yat somam pitrmantam yajati 
somapdms tat pitfn yajati. Probably pitrydvat- literally meaning "who has 
relationship with the pitrs” does not refer to a specific function in this con¬ 
text; it is an epithet of Soma, here identified with the moon which is pressed 
out. 

28 On the injunctives erayadhvam and asisikta see “Der Vers vicakfanad", 
o.c., p. 846 ff. 

24 In sa upajayopajayamdno the double sandhi is strange, as the metre 
requires upajdya upajayamdno. Oertel, o.c., p. 1x7 translates “As such am I 
reborn, being bom anew”. Not rebirth, however, is referred to, but additional 
birth as at RV. 1, 25, 8 veda mdso dhrtavrato dvddaha prajdvatah veda ya 
upajdyate. Man is produced by the year as something additional to itself, 
as the thirteenth additional month. On the thirteenth month as an addition 
see SB. 6, 2, 2, 29 upa ca trayodaio mdsah. PB. 19, 3, 3 upajan- also means 
“to add”: ekaikd stotriyopajdyate prajam evasmai upajanayaii. It would be 
useless here to discuss the interpretation of those scholars who follow Win¬ 
disch in regarding sa upajayopajayamdno .. etc. as the alternative speech 
of those deceased who are liberated and now reborn in a supernatural way 
in heaven. See my paper “Der Vers vicakfanad . .”. The predicate upajdye 
refers to man’s birth on earth. By reciting the whole verse the deceased shows 
that he knows his divine origin and identity with the year. He is produced 
(upajan-) by the year (the totality of the rtus) and added (upajan-) as the 
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intercalary thirteenth month which is sometimes (e.g. SB. 12, 8, 2, 31; 
SankhB. 5, 8) described as identical with the year itself. This month is also 
identified with the sun (= the year). See besides JB. 1, 50 also VadhS. 4, 
97” ( A .0 . 6, p. 217) sa u va e?a eva trayodaio maso yad asav adityas. tasmdd 
asdv ddityah sarvesam bhutandm prajananasya rupam (note the connection 
between procreation, sun and upamasa). In KausU. the reading jay a (instead 
of upajaya) is against the metre. Bhattacharya’s emendation sa jdydya 
upajdyamdna (o.c., p. 3) is no improvement. Read with Frenz sa upajaya 
upajdyatndno in KausU. and JB. 

25 The instrumental dvadakena (the twelvefold year; the reading trayoda- 
iena of JB. 1, 50 seems to be less original) refers to the year as the real father 
(the earthly father being only a kartr) by which man is produced and 
should be taken with upajdyamano. Frenz incorrectly renders "zusammen 
mit dem Zwolfteiligen”. 

2 ‘ Read sam (instead of samam) tad vide prati tad vide in accordance with 
the parallel passages. Almost all translators since Bohtlingk have derived 
vide from vid- “to know”. Geldner, o.c., p. 142 translates: “Mit dem zwolf 
oder dreizehn (Monate) zahlendem Vater weiss ich mich jetzt eins, dessem 
bin ich mir wieder bewusst”. This translation is not possible in JB. Thieme 
derives vide from vid- “to find” (o.c., p. 26). For a criticism of this inter¬ 
pretation see “Der Vers vicakfanad .o.c., p. 847. See also A.O. 6, p. 150 
and JUB. 1, 14, 4, 3 on samprativid-. 

27 With this line (the correct reading of which was established by Raghu 
Vira) ends the verse consisting of two trisfubh stanzas of which the first 
two padas count twelve instead of eleven syllables. 

28 Oertel, followed by Windisch, Hertel and Frenz, needlessly changes 
vidvamsam and janantam into avidvdmsam and ajdnantam disregarding the 
evidence of the mss. The soul is not ignorant, as is stated JB. 1, 50 sa haisa na 
manufyo ya evam veda. In Oertel’s interpretation an insignificant detail would 
be expressed with too much stress. The point is that the soul has been accept¬ 
ed by the seasons as one of them, as one who knows his identity with the 
Year, as an initiated who has given the correct password. Veda Vyasa was 
right in rejecting the conjectures. 

22 The passage from here to "He approaches that essence of good deeds" 
occurs also JUB. 3, 3, 4, 1-6. 

30 The sacrificer had made himself a second Self in the sun by offering in 
the ahavaniya fire, as was stated at 1, 17. Cf. also SB. 11, 2, 2, 6 atha yam 
etdm ahutitfi juhoti, e$a ha va asydhutir amu$mim loka dtmd bhavati. Windisch, 
o.c.,p. 127 compares JUB. 3, 5, 1, 7 ff., where the soul collects the constit¬ 
uents of the body from several divinities. Nowhere, however, is it stated that 
one receives back what has been offered. Moreover, in the passage of 
JUB. one asks for the parts of the body, whereas in JB. the sun throws 
out the atihan because the deceased is not qualified to stay in the sun. The 
two passages have no relation at all. Because admission to the sun depends 
on the knowledge of one’s identity with the sun, one’s name (i.e. individuali¬ 
ty) should not be mentioned. A. Coomaraswamy, "Akimcanna: Self-naught- 
ing", N.I.A. 3, p. 7 too much stresses the anonymity and even adduces the 
Homeric story of Ulysses and Polyphemus for elucidating this passage. 

31 Oertel, o.c., p. 116 reading with two mss. pratipattam translates "Him 
having hastened into this self, when about to escape the seasons grasping his 
foot, drag away”. Windisch emends pratipatta to pratipanna and renders 
“Nachdem dieses Selbst eingetreten ist, ziehen die Rtus den am Fusse ge- 
packten fort, indem sie davon eilen” (o.c., p. 127). According to him and 
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Renou, o.c., p. 24, n. 2 the motif of running away occurs also KausU. 1, 4 
and 5. The relation to these passages is very doubtful since there is no reason 
why the seasons should run away. The compounds of palayati do not invari¬ 
ably refer to running away. See JB. 3, 146; A.O. 4, p. 40; 6, p. 232 and Oertel, 
Trans. Conn. Acad. Arts < 5 * Sc. 15, p. 172, who refers to Petr. Diet., Nachtrage 
I, p. 298 a. Here the seasons run towards the deceased after he has got back 
his atman (loc. abs.; read pratipanna) and draw him away. The compound 
padgrhitam may contain a reference to the padbiia by which the dead are 
fettered. See L. Scherman, Visionslitteratur, p. 154 on Yama’s “Fussfessel”. 

88 Coomaraswamy’s rendering, N.I.A. 3, p. 7 "Who I am is the light thou 
art” is untenable. The soul does not directly identify itself with the sun, but 
interpreting the question kas tv am asi as the statement “you are ka (= Pra- 
japati)" he shows that he has understood the speech of the sun. One should 
not assume with Hertel, o.c., p. 153, n. 1 that the sun is tricked. Idle word¬ 
plays and jokes do not occur in eschatological texts. 

33 Hertel, o.c., p. 153 incorrectly takes svar as subject: "Darum bin ich, 
der Himmel, zu dir, dem dem Himmel gehorigen, gekommen”. See also 
Frenz, o.c., p. 127: “Soeben bin ich als Strahlender zu dir, dem Strahlenden, 
gekommen”. The soul (= ka, Prajapati) has gone (agdm) to the sun (suvar). 
The adjective svargya stresses the identity of suvar and svarga, which is also 
expressed by the etymological figure svar agdm. In the next sentence the 
identification of the deceased with the sun is completed, as suvarga means 
heaven or sun as well as "going to heaven”. See also AV. 10, 2, 31 ( svarga - = 
"heaven going”). 

84 Compare KausU. 1, 6 yas tvam asi so 'ham asmi, spoken to Brahma by 
the soul. 

86 Windisch, o.c., p. 128 compares this and the next sentence to KausU. 
1, 4 sa agacchati vijaram nadim. tarn manasaiv atyeti. tat sukrtadu?krte dhunute. 
tasya priyd jhatayah sukrtam upayanty apriya dupkrtam. With his view, that 
apyeti of JB. 1, 18 corresponds to atyeti, and sukrtarasa to the river Vijara, 
I do not agree. It is true that at KausU. 1, 4 some mss. have apyeti (sa 
dgacchaty dram hradam. tarn manasdpyeti, v.l. atyeti), but even if apyeti 
would be the correct reading, we should not with Renou, o.c., p. 22 translate 
“11 arrive au lac Ara et le traverse”, since apyeti does not mean “to pass”. 
The mythical description of the path to the highest god of KausU. has no 
equivalent in JB. 1, 18. JUB. 3, 3, 4, 6 (sa etam eva sukrtarasam praviiati) 
does not refer to passing a mythical stream or reaching a mythical place. 
There sukrtarasa seems to designate the food which has been stored up by 
the sacrificer in the moon, even as for an embryo food has been stored up in 
the breasts of the mother. As the child drinks the milk after its birth so the 
sacrificer who is reborn in the sun drinks the essence of his good deeds out of 
the moon. Compare TB. 3, 10, 11, 3, where the good deeds are likewise 
regarded as drinkable. For sukrtarasah compare JUB. 1, 9, 3, 4 athayat para 
atibhdti sa punyakrtydyai rasah. 

38 Cf. JB. 1, 50; KausU. 1, 4 and Ghosh, Lost Brdhmaiias, p. 97. 



19-20. Discussion between Janaka and Yajnavalkya on the substitutes for 
the normal oblation. Truth is offered in Sraddha. The mental performance 
and the offering in the prana during the pravasa 


For this section see Oertel, J.A.O.S. 23, p. 328 ft., who draws attention 
to the corresponding passage of SB. in the Madhy. recension (11,3,1,1-8). 
Cal and, “Over en uit het Jaiminiya-Brahmana”, Amsterdam Acad. 1915, 
p. 33 compares the beginning of this section to the Kanva recension 
(3, 1, 4), which more agrees with JB. than the Madhy. version. The rest 
of the passage (with the discussion between Janaka and Yajnavalkya, of 
which another version is found VadhS. 3, 40, A.O. 4, p. 35), however, is 
more consonant with the Madhy. recension. See Caland’s introduction to 
his §BK. edition (Lahore 1926), p. 102. However, the differences between 
the two versions are not great in this part. They mostly concern the ex¬ 
pression, e.g. abhavisyat (K.) / syat (M.), rather than the contents. In 
these cases JB. again agrees with SBK. at the end of the discussion, 
where the Kanvas read sa hovaca namas te ’stu yajnavalkya vetthagniho- 
trarfi sahasram dadamiti (cf. JB. tarfi hovaca vetthdgnihotram yajha- 
valkya. namas te 'stu. sahasram bhagavo dadma iti ; SBM. vetthagnihotrarfi 
yajnavalkya dhenuiatam dadamiti hovaca). On the relation between 
the two SB. resensions and JB. Caland observes in the introduction to 
the SBK. edition p. xoi that SB. 1-5 and §BK. 1-7 are younger than 
JB., whereas the later books of §B. “— at least parts of book XI and 
XII (M.) — seem rather to have been known to the Jaiminiyas”. These 
different relationships are not only based on the fact that SB. consists of 
different layers. One should also take into account that those correspond¬ 
ing passages which exhibit borrowing by JB. from SB. are found in the 
agnihotra section (JB. 1,1-65) which may be regarded as a later addition. 
Most likely the present section is later than SB. in both recensions. In the 
introductory passage before the actual discussion both SB. versions pre¬ 
pare the conclusion of the debate [satyam is offered in sraddha) by 
equating tejas (the flame of the fire) with sraddha and ajyam (the oblatory 
butter) with satyam. SBK. even explains the latter homology: satyena 
hime loka ajitydh. SBM. omits this (and for that matter looks like an 
abridgement of the SBK. introduction to the debate). JB. even omits 
these essential equations and thereby removes the connecting element 
between the introductory passage and the discussion. The introduction 
is entirely missing in the VadhS. version, for obvious reasons since this 
text has a macrocosmic substitute (the sun) instead of the microcosmic 
(truth). On the secondary character of this parallel version see Agn. a. 
Prdnagn. V, n. 8. 

After the discussion some Slokas follow with a connecting and explana¬ 
tory prose context. SB. 11, 3, 1, .5 introduces this originally independent 
passage (dealing with a different kind of substitution) with tad apy ete 
Uokah, whereas JB. trying to connect the two passages more closely 
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makes Janaka sing the interrogatory verses (atha hainam upajagau) 
and Yajiiavalkya (specified as the Vajasaneya, which also points to bor¬ 
rowing from SB.) the responsive verses. According to P. Horsch, Die 
vedische Gdthd- und Sloka-Literatur (Bern 1966), p. 112 the verses of the 
SB. version are “wohl j finger ”, This view (presumably based on the 
announcement tad apy ete slokah) does not convince me. Observe that JB. 
mostly uses the phrase tasyaisa slokah and only here (in the younger 
agnihotra section) has atha hainam upajagau. 

For the interpretation of the contents of this section I may refer to 
Agn. a. Pranagn. V B. 


19. The agnihotra cow indeed is speech. 1 Her calf is mind. They 
milk speech whose milk has been caused to flow 2 by mind. They 
milk the mother (cow) whose milk has been caused to flow by her 
calf. This mind here which comes first 3 is followed by speech. There¬ 
fore the mother (cow) runs after the calf that walks in front. The 
milkpost 4 is the heart, the rope is breath. With breath indeed speech 
and mind are tied up (to the heart). With a rope he ties up the calf 
and the mother (to the milkpost). 

Now as to this Janaka (the king) of Videha asked Yajiiavalkya: 
“Do you know the agnihotra (oblation), Yajiiavalkya?” “I do” he 
said. "What is it?” “Milk”. “If there would be no milk, with what 
would you perform the offering?” “With rice and barley”. “If there 
would be no rice and barley, with what would you perform the 
offering?” "With any other corn”. “If there would not be any other 
corn, with what would you perform the offering?” “With forest 
herbs”. "If there would be no forest herbs, with what would you 
perform the offering?” “With water”. "If there would be no water, 
with what would you perform the offering?” He said: “Then, indeed, 
there would be nothing at all here, and yet there would be offered 6 
here, namely, truth in faith”. To him he spoke: “You know the 
agnihotra, Yajiiavalkya. Honour to you. A thousand (cows) we give 
to you, Sir”. 

Then he recited to him (the verse): 

“Does the agnihotrin who stays away from his house have knowledge 
(of his agnihotra at home?) ?* 

20. — How is there religious inspiration 7 for him in that case? 
How does he remain connected with (his) fires?" (This means:) 
“When having established his fires he thereupon leaves home, how 
is there no leaving home then?” Vajasaneya said: 
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“He who is the quickest among the beings, is found to be the one that 
knows (i.e. keeps being aware of his agnihotra) while staying abroad. 
Thus there is religious inspiration for him then. Thus he remains con¬ 
nected with (his) fires”. 

Mind he meant by saying that. Mind certainly is the quickest 8 
among the beings. “Mentally 9 there is no leaving home for him” he 
thereby meant to say. 

Then he recited to him: 

“When he makes a long journey and then neglects his duty (of perform¬ 
ing a mental agnihotra) there, in what is that oblation offered by him 
which they keep offering for him at home?” 10 

Vajasaneya said: 

"He who wakes in the beings is found to be the one that knows while 
staying abroad. 11 In him that oblation is offered by him which they keep 
offering for him at home”. 

Breath he meant by saying that. Breath wakes in the beings. 12 
In breath that oblation is offered by him. Therefore they say: "The 
agnihotra is breath”. For as long as he breathes with breath so long 
he offers the agnihotra. 13 


NOTES 

1 JUB. 2, 5, 1, 3 (in an entirely different context) speech is likewise describ¬ 
ed as a cow: tam etdtfi vacant yathd dhenum vatsenopasrjyaprattam duhitaivam 
eva deva vacant sarvan kaman aduhran. 

2 With Oertel, o.c., p. 328 and Caland, o.c., p. 33 one should read prattam 
instead of prktam. See also Hoffmann, "Textkritisches zum Jaiminlya- 
Brahmana”, I.I.J. 4, p. 7. For parallels see Oertel, J. V.S. I, p. 163 f. 

8 Caland, “Emendationen zum Jaiminlya-brahmana”, W.Z.K.M. 28 
(1914), p. 62 f. changes Oertel’s tatpasca into yat pasca and translates “In 
dieser Weise, fiirwahr, folgt die Stimme dem vorangehenden Geiste”. So 
purvarfi yat (see also SBK. 3, 1, 4) corresponds to piirvam yantam in the next 
sentence. Raghu Vira reads yat but seems to have a different interpretation, 
as appears from his punctuation. Probably he takes yat as a conjunction and 
not as a participle. Compare JB. 1, 329; SB. 3, 2, 4, 11 and PB. 11, 1, 3 on 
mind preceding speech. 

* For methy (upadohani) (not medhy as Oertel reads) see PB. 13, 9, 17 
(with Caland’s note on his translation). 

6 Oertel, o.c., p. 329 conjectures ahuyataiva (the reading of §B.), whereas 
Raghu Vira reads u huyata iva. VadhS. has ahuyata iva. Here iva ("as it 
were") may be preferable in view of the unusualness of the offering, but after 
asid one does not expect a present tense. 

6 Eggeling translates the §B. parallel "Knowing what, does the offerer of 
the Agnihotra stay away from his house”. Similarly Horsch, o.c., p. 112 
(“Was wissend ..”). The exact interpretation remains doubtful, but so 
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much is clear that in the responsive verse no answer is given to a question 
“Knowing what .In the answer sa vidvan pravasan refers back to vidvan 
pravasati. This does not appear from Eggeling’s and Horsch’ translations. 
Presumably kiifi svid only introduces a question. 

7 According to Horsch, o.c., p. 112 kavyam here should mean "Kunstgriff”. 
This interpretation does not strike me as very suitable in the context, since 
the mental performance of the agnihotra, to which this verse seems to refer, 
hardly can be called an artifice. 

8 Cf. RV. 6, 9, 5. 

8 On the mental performance during the pravasa see Agn. a. Pranagn., 
ch. IV and V, n. 10. Mind being the swiftest, one is able to cross a long distance 
and mentally be present at the agnihotra which is performed at home if one 
does not miss the mental agnihotra abroad. Probably vidvan and kavyam in 
the verse refer to the consciousness, the awareness of the sacrificer who every 
morning and evening has full knowledge of what is going on with his fires 
(i.e. his second self, his vital powers or breaths) at home. 

10 This verse (= SB. 11, 3, 1, 7) was completely misunderstood by Egge- 
ling. See Agn. a. Pranagn., ch. V, n. 12 for Minard’s criticism and likewise 
wrong interpretation. Horsch, o.c., p. 113 correctly interprets the contents of 
the verse, but is wrong in taking dtha tdtra pramddyati (accent!!) as a prin¬ 
cipal clause. 

11 sa vidvan pravasan vide is out of place here. SB. 11, 3, 1, 8 has viivd 
jatani yo *bibhah. Again an indication that JB. is not the source of SB. 

18 Read with Veda Vyasa prdno vdva (cf. mano vdva) bhuvanepu. 

18 On this agnihotra in the prana which is different from the pranagnihotra 
rite see Agn. a. Pranagn., ch. V. 



21. The seventeenfold vaisvadeva-agnihotra. The sthanu in the agnihotra 


JB. takes together two different subjects in this chapter. The second 
paragraph only deals with the sthanu of the agnihotra (for this subject 
see KS. 6, 5: 54. 8 f.; KapS. 4, 4; MS. 1, 8, 5: 121. 4 f.; TB. 2, i, 4, 3 and 
VadhS. 3, 33, A.O. 4, p. 30), but the final sentence again refers to the 
seventeenfold agnihotra of the first paragraph. 

The text of the first part of this section is very corrupt in the critical 
edition. The brahmana mentions a seventeenfold agnihotra, whereas 
only thirteen stages of the agnihotra milk are found in the edited text. 
It is worthwhile to attempt a reconstruction of the original text since 
the critical apparatus contains some obviously correct readings and 
several parallels are found in other texts. The closest parallel VadhS. 
3, 37 (A.O. 4, p. 32), an anvakhyana of TB. 2, 1, 7, 1, is used as starting- 
point in the following outline, which further includes AB. 5, 26, 6-8 
(explicitly referring to a sixteenfold agnihotra); MS. 1, 8, 10 and 
KSS. 25, 2, 3. The remoter parallels SB. ii, 5, 3, 5 and GB. 1, 3, 12 are 
left out of account in this outline. The left series mentions the stages of 
the milk; the right the dedication to the deities. The numbers in each 
column refer to these two series and their order in the text. The second 
column of JB. contains the version of the ms. ya (probably the Baroda 
ms.), which the editor strange enough has not preferred to the lacunary 
version of the Burnell mss. 


VadhS. 

AB. 

MS. 

kSs. 

JB. 

JB. 2 VadhS. 

1 gavi (sat) 

1/1 

1/1 

i/i 

1/1 

raudram 

2 upasrstam 

2/2 

2/2 

2/2 

2/2 

vayavyam 

(upavasrstam) 

3 duhyamanam 

3/3 

3/3 

3/3 

3/3 

aSvinam 

4 dugdham 

4/4 

4/4 

4/4 

4/4 

saumyam 
(JB. agnlsomi- 
yam) 
varunam 

5 adhiSritam 

5/5 

5/5 

5/5 

7/7 

6 bhindavah 
(bindumat; JB. 

8/8 

7 /-I 9 

8/J2 

5/9 

vaiSvadevah 

(vaiSvadevam) 

prendavah) 

7 (sam)udantam 

6/6 

8/8 

6/6 

-75 

pausnam (JB. 
pausnah) 

8 visyandamanam 

7 l~ 

9/9 

718 


sarasvatam 

(visyannam) 

9 Sarah 

9/9 

6/6 

-1 9 

6/6 

maitram 

(Sarogrhitam) 

[pratiniyamanam 

-/ 12 

10/10 


~/8 

vaisnavam] 
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VadhS. AB. MS. KSS. JB. JB* VadhS. 


10 udvasitam 10/— 11/13 11/14 8 /“ dhatuh 

(JB. pratisthapya- (dhatram) 

manam) 

11 unnitam - 13/— i3/*3 9 h brhaspateh 

(barhaspatyam) 

12 prakrantam 11/11 15/15 —/io 10/10 savituh 

(MS. praniyama- (savitram) 

nam) 


13 (pra)hriyamanam 12/10 16/16 14/17 —/n 11/11 dyavaprthi- 

v(i)yam 

(dyavaprthi- 

vyoh) 

14 upasannam 13/— 17/17 17/1# 11/12 12/12 indragnam 

(indragnyoh) 

15 purvahutih 14/14 - 18/— 12/— 13/13 agneh 

16 uttara 15/15 —/18 19/19 13/13 14/14 prajapateh 

(prajapatyam) 

17 hutam 16/16 19/— 20/20 - 15/15 aindram 

Conclusions: Fifteen instead of thirteen items are obtained by fol¬ 
lowing the ms. ya which perfectly agrees with the parallels (especially 
VadhS.). Compare also GB. dyavaprthivyam hriyamanam. The same text 
also connects the first oblation with Agni. It is remarkable that KSS. 
agrees with the corrupt, printed text of JB. (dyavdprthivyor upasannam, 
indragnyoh, purvahutih). The sutra, which does not follow its own brah- 
mana, but MS. [unniyamanam in twelfth position and other correspond¬ 
ences], AB. [vi§yandamdnam — marutam 7; see further the outline] 
and TB./VadhS. [unnitam], may have been influenced by an early cor¬ 
rupted version of the JB. mss. It should be noted that the agnihotra- 
vai^vadevam was not always transmitted as a fixed, perfectly under¬ 
stood classification. Sometimes the order of either the left or the right 
column of our outline was rather automatically preserved, even where 
the sequence of the other was disturbed. Thus MS. 7 marutam originally 
belonging to hindumat retains its seventh position in AB. and KSS., but 
here refers to visyandamdnam. KSS. now connects hindumat (8) with 
sdrasvatam (= TB./VadhS. 8 visyandamdnam). If the irregular position 
of maitrani iarogrhitam (6) in MS. is corrected, even in this text sdrasva¬ 
tam (with visyannam) takes in the eight position. So one may assume 
one original scheme of equations and several successive corruptions and 
additions. 

Now it is clear that one should start from the oldest passage and by 
means of agreements between the parallels try to restore the original 
order of the text. After the first five established items the reconstructed 
original text of MS. seems to be as follows: marutam hindumat (6) [cf. 
TB./VadhS. for 6 hindumat ] pausnam udantam (7) [cf. TB./VadhS.] 
sdrasvatam visyannam (8) [cf. TB./VadhS. and for 8 sdrasvatam KSS.] 
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maitraffi iarogrhitam (9) [cf. TB./VadhS.; AB.; and for 9 maitram KSS.]. 
Only maitram iarogrhitam has been shifted from its sixth position in the 
text. Strikingly enough this item has the same sixth position in the text 
of JB. before our reconstruction. The new sequence represents the strictly 
chronological order of the process of boiling. The eight position of the 
bubbles in AB. and K§S. cannot be original. 

For the reconstruction of JB. (items 5-9) this implies the following 
hypothesis. In the correct text maitram iarah (thus should be read 
instead of maitrai' see also the editor’s “Studies in the JB.”) forms the 
ninth instead of the sixth item and vdrunam adhiiritam is fifth instead of 
seventh, as appears from the parallels. Moreover the position of adhiiritam 
is not in accordance with the chronological order (“put on the fire” 
adhiiritam, and “taken from the fire” pratisthapyamanam have been 
placed together). The text has preserved the following remains of the 
three missing items between adhiiritam (5) and iarah, (9): pausnah pre- 
ndavo. It is significant that all parallels connect pausnam with udantam 
(or its v.l.). So we may safely infer that pausnah prendavo is corrupt. I 
propose as conjecture: pausnPam udantam (6), sarasvatam visyandama- 
nam (7), marutah bhi}ndavo (8). In the lacuna (one line of a mss.?) the 
missing items could be conjectured with a considerable amount of prob¬ 
ability by comparing the parallels. The order is not entirely correct, but 
it is identical with AB. (items 6-8). 

For JB. vaisnavam pratisthapyamanam (now nr. 10) compare, on the 
one hand, VadhS. and AB. udvasitam (10) (= pratisthapyamanam) and, 
on the other hand, MS. vaisnavam (10). JB. vaiivadevam unnltam (now 
nr. 11; cf. VadhS. 11 unnitam) may be compared to SB. 11, 5, 3, 5. 

As it is translated below the reconstructed text runs: raudram gavi 
vayavyam upasrsfam aivinam duhyamanam agnisomiyam dugdham (yaru- 
nam adhiiritam} pausniam udantam sarasvatam visyandamanam maru- 
tah *bhi}ndavo maitram, iaro *\varunam adhiiritam ]* vainasvam pratistha- 
pyamanarri vaiivadevam unnitam savituh prakrdntam dydvaprthivyoh 
hriyamanam indragnyor upasannam agneh purvahutih prajapater uttara 
aindram, hutam. 

With regard to the relationships between the several versions the fol¬ 
lowing observation may be made. The oldest version (MS.) is followed by 
TB. A special sixteenfold vaiivadevam is produced by AB. In an anvd- 
khydna VadhS. makes the seventeenfold vaiivadevam of TB. into a special 
seventeenfold agnihotra (by way of response to AB. ?) and equates it 
with the vajapeya. JB. seems to borrow this passage from VadhS. as may 
appear from the fact that the explanation of the identification of vaja¬ 
peya and agnihotra is missing and consequently their relation remains 
rather obscure. Moreover the passage on the sthdnu which even in VadhS. 
is still independent seems to have been secondarily combined with the 
seventeenfold vaiivadevam by JB. 

21. When in the cow it (sc. the agnihotra milk) is sacred to 
Rudra; when the cow is united with her calf 1 to Vayu; when being 
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milked to the ASvins; when milked to Agni and Soma; when put on 
the fire it is sacred to Varuna; when swelling up to Pusan; when 
overflowing to Sarasvati. The bubbles are sacred to the Maruts; the 
film (on the boiling milk) is sacred to Mitra. When (the kettle with 
the milk) is put down on the earth 2 it (sc. the milk) is sacred to 
Visnu; when ladled out to the All-gods. When (the officiant with the 
milk) has set out 3 (towards the ahavaniya), it (sc. the milk) is 
sacred to Savitr; when being taken (to the ahavaniya) to Heaven 
and Earth; when put down upon (the grass) 4 to Indra and Agni. The 
first oblation is sacred to Agni; the second to Prajapati. When it 
(the milk) has been offered it is sacred to Indra. This is the agni- 
hotra of seventeen parts. Seventeenfold is also the vajapeya. He 
who offers the agnihotra knowing thus wins both worlds, the world 
of the agnihotrin as well as that of the vajapeyin. 

“There are three stumbling-blocks in the agnihotra”, 6 Sandilya 
used to say. Offering the oblation on the samidh while it has not 
blazed up forms a stumbling-block. Missing it (the samidh) is a 
stumbling-block. Mingling these two (oblations, by offering the 
second on the first) is a stumbling-block. One offers on the front 
part of the stick after it has blazed up. 6 One offers the second obla¬ 
tion beyond (the first). 7 He who knowing thus offers the agnihotra 
increases his prosperity seventeen thousand-fold each time. 


NOTES 

1 According to Monier-Williams upasrsta- means “admitted (as the calf 
to its mother; also applied to the milk at the time of the calf’s sucking)”. 
Although indeed the calf is admitted to the cow, upasrsta- here refers either 
to the cow (upasrsta) or to the milk ( upasrstam) , but not to the calf. J ust 
as prakrdntam designates the milk carried by the officiant when he is pra- 
kranta- himself, so upasrstam seems to be the milk in the cow when she is 
upasrsta. Caland’s translation A . 0 . 4, p. 32 "wenn hinzugelassen (d.h. wenn 
das Kalb zur Mutterkuh hinzugelassen wird, um die Milch ins Fliessen zu 
bringen” is not accurate. Presumably upasrsta is based on the construction 
agnihotrim vatsenopasrjati. See e.g. JUB. 2, 5, 1, 3 .. yatha dhenum vatseno- 
pasrjya prattdm duhita. The usual construction seems to be vatsam upasrjati. 
See ApSS. 6, 3, 10; HirSS. 3, 7, 17; MSS. i, 6,1,14. ApSS. has vatsam upasrjya 
(6, 3, 10) besides gam upasrstam (6, 4, 4), whereas SB. 4, 6, 9, 9 construes 
upasrjati with accusative and dative: upasrjan dharunam mdtre .. See, 
however, also SSS. 2, 8, 1 agnihotrim upasrjanti. Anyhow upasrsta is the 
cow to which the calf has been admitted and not (as Eggeling takes it in SB. 
x, 7, 1, 10) the cow who has been let loose to the calf. 

s pratisthapyamdnam, here replacing udvasitam or udvdsyamanam, does 
not occur in the parallel texts. It denotes the threefold resting of the kettle, 
which is pushed northward over the earth after being taken from the fire. 
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See B§S. 20, 20: 43, 9 f. pratifthapayann ivodvdsayet. tray a ime lokd. e$v 
eva lokefu pratitifthati. The connection with Visnu (three steps I) is obvious. 
Cf. also ApSS. 6, 6, 10. 

8 Keith’ unfelicitous translation of prakrdntam (AB. 5, 26, 6) “when it is 
ready (for the Hotr)” seems to be based on Sayana’s commentary prakrantatfi 
hoturn haranayopakrantam. There is no officiant called hotr in the agnihotra 
ritual. Here prakrdntam denotes the milk, when the adhvaryu has set out to 
the ahavanlya. Another term in this connection is uddruta-. 

4 Keith renders upasannam (AB. 5, 26, 6) by “put (on the altar)". Cf. 
Sayana vedyam asaditam. The agnihotrahavani is, however, put west of the 
ahavanlya (ApSS. 6, 8, 11; HirSS. 3, 7, 59; B§S. 3, 5, 15) or in the nearness 
(AgvSS. 2, 3, 15) on grass. Caland’s translation “wenn es in der Nahe (des 
Ahavanlya) hingestellt ist” (A.O. 4, p. 32) is possible, but upa in this con¬ 
text perhaps means “upon” rather than “near”. The ladle is put upon the 
grass. See A^vSS. 2, 3, 15 ku&e$upasddya\ HirSS. 3, 7, 59 o$adhi$upasddayati ; 
B§S. 3, 5, 15 upasddayati kiirce. 

5 The parallel texts mentioned in the introduction refer to only one sthanu, 
the first oblation, which should be avoided when the second oblation is 
offered. The three sthanus of JB. may imply that this passage is rather late. 
The term sthanu in these contexts is often misunderstood. It is not a mula- 
stambha (Sayana on TB. 2, 1, 4, 3), not a “Stein des Anstosses” (Petr. Diet.; 
Caland, A.O., 4, p. 30). A sthanu is an obstacle on one’s way, here used 
figuratively, but originally in the form of a short stump upon which one’s 
chariot might strike. Some western interpretators make the Vedic Indians 
run into pillars and posts, but apart from the fact that pillars probably were 
not so numerous as to be constantly struck, the image of an absent-minded 
person bumping his head against a pillar does not fit the context and chariots 
drawn by horses hardly run into pillars. The chariots and especially then- 
wheels and axles strike upon obstacles like stumps (sthanu). As an obstacle 
for chariots sthanu occurs in the following places: RV. 10, 40, 13 sthanum 
pathe§thdm (Renou, E.V.P. 16, p. 73 “poteau (souche ici?) auquel se heurte 
le char en course”); AV. 10, 4, 1 ratha sthanum arad athdrfat (Whitney 
“.. hath run against the pillar”); TS. 7, 3, 1, 1 prajavam vd etena yanti yad 
daiamam ahah (..) yo vai prajavam yatam apathena pratipadyate ya sthanum 
hanti yo bhre$am nyeti sa hiyate (Keith “post”). The parallel JB. 3, 303 
djim vd ete yanti ya etad ahar agacchanti. te$am 05 a hiyate ya upahanyate proves 
that sthanu in the TS. passage is an obstacle for chariots, and that upahanyate 
presumably is on a level with sthanum hanti. Figuratively upahanyate 
perhaps means “to make a failure” [see Caland’s n. on PB. 15, 7, 4; Oertel, 
Syntax of Cases, p. 299 and Lokesh Chandra’s n. on JB. 2, 40 (Gavdmayana ); 
Petr. Diet, “anstossen, stecken bleiben im Rezitieren”], but the original 
meaning seems to be “to strike upon an obstacle with a chariot and become 
stuck”. In Keith’ translation of the TS. passage “left out” (hiyate) should be 
changed into “left behind”. See also JB. 1, 329 hiyamdnam (likewise in the 
context of a race). SankhB. 26, 4 (Keith "pillar”) and JUB. 3, 3, 3, 5 (Oertel 
"post”) refer to obstacles for chariots. The sthattu may be an insidious obsta¬ 
cle on one's way, a stump, which like a pit may be fatal for a man who is 
driving his chariot at full speed on rough ground. The sthanu of the agnihotra 
is either an obstacle for the sacrifice (cf. TB. 2, 1, 4, 1 yajnasthdnu) , or it is a 
dangerous obstacle (figuratively: a failure) for the sacrificer: mrtyur ha vd 
agnihotrasya sthanuh (VadhS., A.O. 4, p. 30); cf. AB. 3, 14, 3 sarvdn pdidn 
sarvdn sthdnun mrtyor atimucya. In the present passage there is not only an 
almost concrete stumbling-block represented by the first oblation on which 
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the second may strike, but another cause for a shipwreck (in the terms of 
another metaphor) may be the fact that one does not pour the oblation on the 
samidh or pours it on a samidh which has not flamed up. See Sankara’s 
commentary on Vedantasutra 1, 3, 30 (quoted by Kane, Hist, of DharmaL 
II, p. 356) dealing with the fatal use of mantras without knowledge of their 
rsi, deity and viniyoga: one strikes on a stump or falls in a pit (which is of 
course only dangerous for people driving at full speed). See also JB. 1, 114 
on safely passing a dangerous yajhasthdnu. 

* adiptayai samidhas samunmukhe juhoti. Compare B§S. 3, 6: 74. 20 tasydm 
ddiptaydm pratimukham juhoty .. wrongly translated After the fire-stick 
is well kindled, he should offer the oblation through the beak of the ladle .. ” 
(SrautakoSa I, p. 92). Dumont, L'Agnihotra, p. 126 renders pratimukham by 
"se tenant en face”. As appears from the other sutras, the first oblation has 
to be offered at a distance of two ahgulas from the mula of the samidh, i.e. 
on the front part. The second is offered behind this frontal part. Does samun- 
mukhe here stand for sarfimukhe ? 

7 Read atihaya for etihaya. Its object purvam dhutim has to be supplied. 
Cf. HirSS. 3, 7, 74 atihaya tujnim uttardm samidhi bhuyasim juhoti ; BSS. 3, 
6: 75. 6 f. atihaya purvam dhutim uttardm bhuyah samidhy eva juhoti. Cf. also 
BharSS. 6, 12, 10; VaiSS. 2, 4. 



22-25. Discussion between Janaka and five brahmins on the agnihotra. 
The sun (= yaias, satyam .. gati) is offered in the fire (= yaias, satyam .. 

iti) and conversely 

This section was edited and translated by Caland, JB. Auswahl, 
p. 9 if., who observes (p. 13): “Das ganze Stuck erinnert in seinem Afbau 
an Chand. up. V. 11 flgg-”. Indeed the composition of that passage (of 
which an earlier version is found SB. 10, 6, 1) is similar. Six brahmins 
visit a ksatriya in order to have a discussion with him. On the dominant 
role of the ksatriyas in these discussions, especially in connection with 
the agnihotra, see Agn. a. Pranagn., ch. II. The subject of the dispute at 
ChU, 5, 11 is, however, completely different. It compares better with 
§B. 11, 6, 2, 1 ff., where Janaka meets some travelling brahmins and 
also discusses the agnihotra. Although some motifs in that passage and 
in the present section are the same (e.g. the offering of the sun in the 
fire and conversely) there are too many differences which exclude a con¬ 
nection of both passages with a common source. 

On the basic theme of the discussion, the offering of sun in fire and fire 
in sun, see section 9-10 (especially n. 2) and Agn. a. Pranagn., ch. V A 
and C. 

22. Aruni, Vajasaneya, Barku Varsna, Priya Janasruteya and 
Budila Aivataraivi Vaiyaghrapadya, these 1 were five great brah¬ 
mins. They (once) said: “Janaka, that king of Videha, is well- 
informed about the agnihotra. He considers himself superior to us 
in the dispute. Come, we shall make him discuss 2 the agnihotra”. 

They arrived there. They said to the pupil 8 (who received them): 
“Announce us”. 4 He announced them. For them, after they had 
been announced 6 (to him), he (sc. the king) prepared separate seats, 
separate (dishes of) water, separate madhuparka drinks, separate 8 
abodes, (in short he prepared) the five 7 obeisances separately to 
(each of) the five. 

Then he went to have a meeting with them 8 having shaved the 
hair of his head and his beard, having cut his nails and anointed his 
eyes and body, carrying a staff and wearing sandals. 8 He said to 
them: "Brahmins, how is it that you have invited us for a discus¬ 
sion?” 9 “You out-talk us”. 10 

Then he took the initiative 11 and asked them: “Brahmins, how do 
you offer the agnihotra?” "You have indeed (again) out-talked 
us”, 10 they said, “since you have taken the initiative and questioned 
us who are more than one. Gautama, 12 answer”. 
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23. He said: “As honour, O king, I offer the agnihotra. Therefore 
I am honour. Honour certainly there will be in my progeny in the 
end”. To him he said: “What is honour, Gautama?” Pointing at the 
fire he said: 13 “This is honour” and at the sun: “That is honour. So 
I offer that honour in this honour in the evening and this honour in 
that honour at dawn. 14 These two will lead me thither where are all 
things one may desire. 16 These two will ward off repeated dying for 
me”. “Well-offered! I must gratify you, gentlemen”, 16 thus he 
praised. 

Then he asked the second: “How do you offer the agnihotra?” 
He, Vajasaneya, said: “As truth, O king, I offer the agnihotra. 
Therefore I am truth. Therefore I am reputed as a speaker of 
truth". 17 To him he said: “Yajnavalkya, what is truth?” Pointing 
at the fire he said: “This is truth” and at the sun: That is truth. So 
I offer that truth in this truth in the evening and this truth in that 
truth at dawn. These two will lead me thither where are all things 
one may desire. These two will ward off repeated dying for me . 
“Well-offered! I must gratify you, gentlemen”, thus he praised. 

Then he asked the next one: “How do you offer the agnihotra?” 

24. He, Barku 18 Varsna, said: “As the largest (and) best of all 
properties, O king, I offer the agnihotra, Therefore I am the largest 
(and) best of all properties. Certainly the largest (and) best of all 
properties will be in my progeny in the end”. To him he said. 
"Agnive6ya, what is the largest (and) best of all properties? Point¬ 
ing at the fire he said: “This is the largest (and) best of all proper¬ 
ties” and at the sun: “That is the largest (and) best of all properties. 
So I offer that largest (and) best of all properties in this largest 
(and) best of all properties in the evening and this largest (and) best 
of all properties in that largest (and) best of all properties at dawn. 
These two will lead me thither where are all things one may desire. 
These two will ward off repeated dying for me . Well-offered! I 
must gratify you, gentlemen” thus he praised. 

Then he asked the next one: “How do you offer the agnihotra?” 
He, Priya JanaSruteya, said: “As brilliance, O king, I offer the agni¬ 
hotra. Therefore I am brilliance. Brilliance certainly there will be in 
my progeny in the end”. To him he said: "Karujviya, 19 what is 
brilliance?” Pointing at the fire he said: “This is brilliance and at 
the sun: “That is brilliance. So I offer that brilliance in this brilliance 
in the evening and this brilliance in that brilliance at dawn. These 
two will lead me thither where are all things one may desire. These 
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two will ward off repeated dying for me’’. “Well-offered! I must 
gratify you, gentlemen” thus he praised. 

Then he asked the next one: “How do you offer the agnihotra?” 

25. He, Bucjila A£vatara£vi Vaiyaghrapadya, said: “As the arka 
and the ahamedha , 20 O king, I offer the agnihotra. For the arka and 
the sacrificially pure horse of the ahamedha sacrifice are the food of 
the gods”. To him he said: “Vaiyaghrapadya, what is the arka, what 
is the sacrificially pure horse of the ahamedha sacrifice?” Pointing at 
the fire he said: “This is the arka ” and at the sun: “That is the sacri¬ 
ficially pure horse of the ahamedha sacrifice. So I offer that sacri¬ 
ficially pure horse of the ahamedha sacrifice in this arka in the eve¬ 
ning and this arka in that sacrificially pure horse of the ahamedha 
sacrifice at dawn. These two will lead me thither where are all things 
one may desire. These two will ward off repeated dying for me”. 
“Well-offered!”, having thus praised, he said: “Assuredly, to him 
who might tell me what are the goal and the means for coming 
there 21 in the agnihotra I should like to grant a boon". They said: 
“We have not studied the goal and the means for coming there in the 
agnihotra. You must tell us the goal and the means for coming there 
in the agnihotra. We separately grant you five boons (i.e. each of us 
will grant you a boon)”. Pointing at the fire he said: “This is the 
means for coming there” and at the sun: “That is the goal. So I 
offer that goal in this means for coming there in the evening and this 
means for coming there in that goal at dawn. These two will lead me 
thither where are all thing one may desire. These two will ward off 
repeated dying for me”. “Well-offered!” thus having praised they 
said: “Choose the boons we have granted”. He said: “This is my 
choice: Let me give you separately (i.e. each of you) thousand 
(cows) and five hundred horses”. 

These were the reflections 22 on the agnihotra, these were the aims. 
These very aims he obtains who knows thus and for whom (a priest) 
knowing {hus performs the agnihotra. 23 

NOTES 

1 The series of names, nominatives resumed by the pronoun ete (Oertel, 
Syntax of Cases, p. 22) is concluded by the "comprehensive” iti (Oertel, o.c., 
p. 11). Arum, usually called Uddalaka Aruni, is frequently mentioned in 
SB. and JB., but also in other texts. Vajasaneya occurs as Yajnavalkya only 
in SB. and JB. (except twice in SankhA. in passages borrowed from SB.). As 
Vajasaneya he is mentioned in JB. and BAU. Barku Varsna appears SB. i, 
1, 1, 10; BAU. (M.) 4, 1, 8 and JB. 1, 248, where Raghu Vira without giving 
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a v.l. reads prakur vdrpnas against Caland, JB. Auswahl, p. 96 barkur (conj. 
for prakur) vdrpnis. See also J aiminiyanyayamalavistara 6, 7, 15 (ed. Gold- 
stiicker, p. 295): Varsni. His third name Agnivegya (see JB. 1, 24) is found in 
the lines of tradition (vamias) of BAU. Priya JanaSruteya, addressed as 
Kandviya in 1, 24, does not occur elsewhere, but a JanaSruteya is mentioned 
JB. 1, 219; 323; 2, no; 207. Janah-uteya is moreover the patronymic or 
metronymic of five brahmins, two of whom (Nagarin and Sayaka) appear in 
the vamsa of JUB. 3, 7, 3, 2 ff. with their third name Kandviya. A Kandviya 
acts as an udgatr JUB. 3, 2, 5, 2. Buqlila ASvataraSvi Vaiyaghrapadya, 
frequently mentioned without his third name, is addressed as Vaiyaghra¬ 
padya §B. 10, 6, 1, 7 and ChU. 6, 16, 1. The appearance of king Janaka and 
the five brahmins, who often play a role in §B., shows that JB. and §B. have a 
common background even in instances where borrowing is out of the question. 

a eta tarn agnihotre katham vadayisyama iti. Cf. JUB. 4, 6, 1, 2 etena kathdrfi 
vadisyama iti, where the mss. read etatena instead of etena. The correct 
reading seems to be etaitena. For hatha meaning “discussion” see AA. 5, 3, 3 
nastnin katham vadeta, not to be translated with Keith “nor in this time should 
he tell tales”. See also Horsch, Gatha- und Sloka-Literatur, p. 19, n. 1 referring 
for hatha ("philosophische Diskussion”) to ChU. 1, 8, 1 and ASvGS. 4, 6, 6. 
Another term used in this connection is samvdda (Horsch, o.c., p. 19). See 
also n. 9 (anusamvddayatha). 

8 Caland, o.c., p. 9 emending brahmacarinam ucuh to brahmacarina ucuh 
translates “und sprachen (sich) als Schuler (bei ihm einstellend)". I retain 
with Oertel, Syntax of Cases, p. 306 brahmacarinam. His criticism, however, 
of Caland’s interpretation that it would require iti and the middle voice of 
vac- is not justified since Caland did not take brahmacarina ucuh as meaning 
"they called themselves pupils”. Raghu Vira and Veda Vyasa read with some 
mss. brahmavadinam, which can only refer to Janaka. The context, however, 
makes it clear that not Janaka himself, but his pupil is being addressed. That 
even kings sometimes had pupils, who were studying the Veda and doing 
other work, appears from JB. 2, 276 (JB. Auswahl, p. 194 ff.). 

4 Caland, rendering pra no bruhiti. tan ha provdca by " ‘sage uns an’. Da 
sagte er ihnen an” and supplying "gastliche Bewirtung” as object, refers (o.c., 
p. 13, n. 8) to §B. 10, 6, 1, 2, where, however, pravac- is construed with a 
dative (tebhyah) and an accusative (object) and not with two accusatives 
( tan and the supplied “gastliche Bewirtung”). Oertel, Syntax of Cases, p. 
306 rightly translates “announce us”. Compare prabru- (middle voice) 
meaning "to announce oneself” JB. 1, 18. 

6 In tebhyo ha prohtebhyah we find a concatenating use of the participle 
(Oertel, Syntax of Cases, p. 306 referring to Delbriick, Altind. Syntax, p. 
385). For the use of the demonstrative pronouns in initial position — te 
hdjagmus. te ha brahmacarinam ucuh .. tan ha provdca. tebhyo haproktebhyah .. 

(atha hai$am ..) tan hovdca .. (atha Hainan ..) sa hovdca .. tarn hovdca .. 
see Thieme, Wiss. Zs. Univ. Halle-Wittenberg I, 3 (1951/52), p. 22, n. 1: 
“.. das an die Spitze gestellte Demonstrativpronomen (ta-) erfiillt in stereo¬ 
typer Weise die Funktion einer ankniipfenden Partikel (atha, tatas) + ana- 
phorischem Pronomen (a-, ena-): Delbriick, Altind. Syntax 2x1 f.; Olden- 
berg, Altind. Prosa 20; Minard, Subordination, 80 ff.”. 

6 Cf. §B. 10, 6, 1, 2 tebhyo ha prthag dvasathdn prthag apacitih prthak 
sahasrant soman provdca; ChU. 5, 11, 5 tebhyo ha prdptebhyah prthag arhaiidm 
karayam cakara; JUB. 4, 6, 1, 3 tebhyo habhydgatebhyo ’ pacitis cakdra. 

7 There are five obeisances, if udaka- is counted twice, hastodaka- and 
padodaka- (Caland, o.c., p. 13, n. 9). 
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8 atha haisdm sabhaga avavrdjoptvd kesa&makruni nakhan nikrtydjyabhyajya 
daydopanahatp bibhrat. The same sentence is found JUB. 4, 6, 1, 4, where 
Oertel’s conjecture nikrtyajyenabhyajya should be rejected (Caland, “Emen- 
dationen zum JB.”, W.Z.K.M. 28, p. 75) and sabhaga should be read as one 
word. See Caland, who (o.c., p. 77) referring to SB. 3, 3, 4, 14 (apy asya 
rdjanah sabhaga dgacchanti) proposes to read sabhaga or sabhdgdv at JB. 1, 
271 (tau haruner deary asya sabhaga djagmatuh). So sabhaga- evidently is an 
adjective, as also appears from ChU. 5, 3, 6 sa ha gautamo raj no 'rdham 
eyaya tasmai ha praptayarhanarfi cakara. sa ha prdtah sabhaga udeyaya, not 
to be translated with Hume, The thirteen principal Upanishads, p. 232 "(..) 
Then on the morrow he went up to the audience-hall". Caland’s later inter¬ 
pretation, JB. Auswahl, p. 11 “Darauf begab er sich (..) nach ihrem Aufent- 
haltsort” is not tenable. See Oertel, Syntax of Cases, p. 12 f., who is right in 
taking sabhdga- everywhere as meaning “going for a conversation, discussion 
with somebody (genitive)”. See also W. Rau, Staat und Gesellschaft im alten 
Indien (Wiesbaden 1957), p. 79 f., who interprets sabhaga- as “zur sabha 
gehend” and sabha as "GeseUschaft bzw. Ort, wo vomehme Leute zu sprechen 
sind”. For going to a sabha compare JUB. 2, 4, 2, 14 gacchati ha va etdtn 
daivim parisadam daivim sab ham daivirfi satnsadam ya evatn veda. 

8 hatha bhagavanto no ’nusamvadayatheti. One of Raghu Vira’s mss. and 
Caland’s mss. read no nusarnpddayatheti (tr. Caland: "wie vereinigt ihr 
euch zu uns?”), but the printed reading is preferable. Cf. KausU. 4, 3 samva- 
dayifthas. Here anu may express the idea of "you one by one”, i.e. "what are 
your respective motives for challenging me to a discussion?” 

10 ati no ’vadir iti, the answer revealing the reason of their visit, may be 
translated “you have been superior to us in disputing” or perhaps “you are 
superior to us in disputing”. On this use of the aorist see Gonda, The aspectual 
function of the Bgvedic present and aorist (The Hague 1962), p. 59: "The aor. 
may even be chosen when the author deals with a process which on the one 
hand occurred regularly in the past and on the other hand continues to do 
so in the present. An example is RV. 1, 35, 10 asthad devah pratido$am "the 
god (= Savitar, the Sun) stands there in the evening” (“steht .. allabend- 
lcih da” Geldner)”. Hoffmann, Der Injunktiv im Veda, p. 155 rightly speaks 
of "der konstatierende Gebrauch des Ind. Aor.”. For a similar “Konstatie- 
rung” see ChU. 5, 3, 7 tasmad u sarvesu lokesu k§atrasyaiva praiasanam 
abhud iti. In the next answer (ati vai no 'vadir iti) the aorist seems to have 
its usual function of referring to the immediate or, rather, actual past (Hoff¬ 
mann, o.c., p. 155: “Der konstatierende Gebrauch des Ind. Aor. ist mit 
Sicherheit nur dann fassbar, wenn der gemeinte Sachverhalt der ferneren 
Vergangenheit angehort”). Cf. SB. n, 6, 2, 5 ati vai no ’ yam rajanyabandhur 
avddid. Caland, o.c., p. 11 translates “Du hast besser Bescheid gewusst als 
wir” and “Du hast wiederum versucht uns nieder zu schwatzen”. As to its 
meaning it is to be observed that ativad- may express superiority without any 
specific relation to discussions. See e.g. KS. 21, 10: 50. 9 f.; TB. 1, 8, 3, 2 
tasmdt kfatram visarn ativadati. Sa<JvB. 2, 3, xo tad u vidvamsam ahur ati 
no ’ vadir iti (tr. Bolide: "Others say to (an udgatar) who knows this observ¬ 
ance: ’you have outvied us in the dispute’”) hardly refers to debates, ativad- 
means also "to overpower, overtrump, surpass, eclipse, be superior”, some¬ 
times with an unfavourable connotation. See SadvB. 2, 3, xo ati no ’ vadir iti. 
tad anddrtyam ; ChU. 7, 15, 4 sa va, esa evam pasyan, evarn manvdnah, evatn 
vijdnann ativadi bhavati. tam ced bruyuh ativady asity ativady asmiti bruyat 
ndpahnuvita. Is this meaning based on ativad- “to sound louder, to produce 
more sound, to drown someone’s voice, to dumbfound, to out-talk” rather 
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than on ativad- “to be superior in the dispute”? Cf. TB. i, 3, 6, 2 tasmdd 
dundubhih sarvd vdco Hivadati; JB. 1, 205 na manyd vag ativaded. Renou, 
I.C. 14, p. 88 n. 1 regards ativad- (" (pr6tendre) surpasser en parole”) as “un 
terme typique du brahmodya”. For a different view see Senart's note on ChU. 
7 . 15 . 4 - 

11 Taking the initiative in questioning seems to be advantageous. Janaka 
asks Yajnavalkya as a boon to be allowed to question him (kamaprakna 
eva me tvayi yajnavalkydsad iti). Therefore he may ask a question of Yajna¬ 
valkya at BAU. 4, 3, 1 sa ha kdmaprainam eva vavre. tarn hdsmai dadau. tam 
ha samrad, eva purvah papraccha) although Yajnavalkya at first had not 
the intention of disputing: sa mene na vadisya iti (but perhaps one should 
read with Dvivedaganga sam enena vadisya iti ; see also Renou, I.C. 14, p. 87, 
n.i).Cf. §B. 11,4,1, 3 ho3 gautamasyaputrelitarah pralikukrdva. tam hatata eva 
pra^tum dadhre " 'Halloo, son of Gautama!’ replied the other, and straight¬ 
way began to question him” (tr. Eggeling). Questioning more persons on one 
subject offers the questioner the opportunity to show that the different views 
put forward are only partially correct and only refer to some aspects of the 
point at issue (cf. §B. 11, 6, 2, 4). The questioner is able to round off the con¬ 
versation by expounding his own vision on the principal matter (as is done 
by the ksatriya ASvapati Kaikeya §B. 10, 6, 1, 10 ff. and ChU. 5, 18, 1 fif.). 
Observe how the ksatriya Pravahana Jaivali likewise is a good tactician in 
the dispute at ChU. 1, 8, 1 ff. and lets the two brahmins talk first. In the 
present passage Janaka only takes advantage of his tactical position and 
harldly puts forward something new or important in overtrumping the brah¬ 
mins. 

12 I.e. Aruni. 

18 Read with Caland upadikann uvacedam, since upadikan vdcedam (thus 
all mss. and the critical edition) makes no sense. 

14 Cf. §B. 11, 6, 2, 2 gharmdv eva samrad aham ajasrau yakasa vipyanda- 
mandv anyonyasmin juhomi. 

15 Caland translates yatra sarve kamah “wo alle Wiinsche (erfiillt werden)”, 
but the assumption of an ellips is not necessary, since kdma- means also 
"object of desire, desired object”. 

14 devan radhaydni. Caland, translating “Die Gotter will ich zufriedenstel- 
len”, observes: “ 1 st dev a etwa die ehrende Bezeichnung der Brahmanen?” 
(o.c., p. 16, n. 12). For rddhayati meaning “to compliment, to do honour to 
someone” see TB. 2, 1, 2, 9 (Sayana: pujayati) and §B. (K.) 1, 4, 1, 5 yo vai 
brahmanam vd rdjanyam vd kamsamdno ’nucarati grhan me karisyatiti yo vai 
tatra tam vacd vd karmaitd vd rirddhayisati .. 

17 tasmdn mama satyam iva vadatah prakdsah “deshalb ist Helle (Beriihmt- 
heit) mein Besitz, weil ich die Wahrheit rede” (Caland). Here Caland seems 
to regard iva as equal to eva (on this use of iva see Oertel, Syntax of Cases, 
p. 15, n. 21), whereas he translates PB. 2, 8, 2; 3, 9, 2 k?atrasyevdsya prakdko 
bhavati by "A s hinin g out among the nobility, as it were, falls to the share 
of him”. Cf. PB. 19, 1, 5 “A ‘shining-out’ among the nobility falls to his 
share"; PB. 13, 4, 17; 15, 3, 31 "To his share falls the lustre of might”. See 
also PB. 19, 17, 3 brahmaita iva cdsya kfatrasyeva ca prakdko bhavati “he .. 
becomes a shining-out amongst the priesthood and the nobility” and PB. 
25, 15, 4 dditydndm ivaifdm prakdko bhavati “To their share falls the shining- 
out, as it were, of the Adityas”. So Caland seems to take iva sometimes as 
meaning "as it were” and sometimes as equal to eva in identical contexts. It 
is true that the AnandaSrama edition reads PB. 13, 4, 17 kfatrasyaivdsya 
(which would imply the identity of iva and eva), but Sayana bases himself on 
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the reading iva (kfatrasya kfatriyajater iva prakdiah kirttir bhavati). The 
same commentator takes iva as a particle of comparison at PB. 19, 1, 5 
and 19, 17, 3 (yathd ..) and this is the correct interpretation, as appears 
from JB. 1, 243 (JB. Auswahl, p. 95 f.) brahmano sya satah kfatrasyeva 
prakaio bhavati vaiiyasyeva rayih puftir ya evatn veda “Wer solches weiss, 
der bekommt, obschon er Brahmane ist, Ansehen wie eines Ksatriya, 
Reichtum und Gedeihen wie eines Vaigya” (Caland). This interpretation 
should be applied in all the quoted parallels with .. iva prakaio bhavati. In 
the present passage Yajnavalkya does not achieve fame on account of the 
fact that he speaks the truth, but by performing the agnihotra as a truth- 
sacrifice (on this see Agn. a. Prdndgn., ch. V B) he becomes reputed as a 
satyavadin, a truth-speaker who presumably replaces the actual performance 
of the agnihotra by his truth-practice. For a different interpretation of iva 
in this connection see D. Schrapel, Untersuchung der Partikel iva und anderer 
lexikalisch-syntaktischer Probleme der vedischen Prosa ... (thesis Marburg 
1970), who arrives at the conclusion that “iva die Grundbedeutung ‘kontin- 
gental’ hat” (p. 81) and renders the discussed clause “Darum besitze ich, der 
ich (kontingental =) ausnahmslos die Wahrheit sage, weiten Ruhm” (p. 57). 

18 Here and JB. 1, 22 as well as JB. 1, 248 (JB. Auswahl, p. 96) all mss. 
read prakur instead of barkur. 

18 In view of JUB. 3, 2, 5, 2 and 3, 7, 3, 2 we should perhaps read kandviya 
instead of kandviya. 

20 arkaivamedhdv iti . . "Als den Lichtstrahl und das Rossopfer .." (Ca¬ 
land). The multiplicity of its meanings make a translation of ark a- difficult; 
the more so as often the ambiguity is intentional. See Minard, Trois £nigmes 
I, p. 80 f. So much, however, seems to be certain that in the dvandva com¬ 
pound arka- does not mean “Lichtstrahl”, but must have a ritualistic signif¬ 
ication. Already AV. 11, 7, 7 arkaivamedhau occurs in an enumeration of rites. 
See also TS. 2, 2, 7, 5 indrdydrkavate ’ ivamedhavate purodaiam ekadaiakapa- 
lam nirvaped yam mahayajho nopanamed. ete vai mahayajhasydntye tdnu yad 
arkaivamedhdv .. According to the Petr. Diet, and M.-W. arka- compounded 
with aivamedha- refers to a ceremony or rite. No arka rite being known from 
the ritualistic literature we had better follow Eggeling, S.B.E. 44, p. XVIII: 
“In the last two chapters of the “Mystery of the Fire-altar” (Sat. B. X, 6, 4, 

1; 4) the ASvamedha — i.e. the sacrificial horse itself — is coupled with the 
Arka, the mysterious name of the sacred fire, as the representative of Agni- 
Prajapati, the Sun”. See also P.-E. Dumont, VAivamedha (Paris 1927), p. 5 
ff. That in the combination with the Arka aivamedha- is not the rite, but the 
victim appears from the present passage. Cf. also VadhS., A.O. 4, p. 173. For 
the equation of arka- with Agni and aivamedha- with the sun see TS. 5, 7, 5, 
2; SB. 9, 4, 2, 18; 10, 6, 5, 8. 

21 According to Caland iti- and gati- are "Gang und Bahn”. In the present 
passage th* gati- in the agnihotra is equal to the sun. Sometimes, however, 
this sun is considered to be the final goal (gati) : SB. 1, 3, 5, 11 (= 11, 2, 6, 
11) e$a evaikavimia ya e$a tapati. saifd gatir e$a pratifpha. tad etarfi gatim 
etam pratifthdm gacchati; §B. 1, 9, 3, 15 atha suryam udikfate. sai$a gatir 
esd pratiftha. tad etam gatim etam pratifthdm gacchati. In the conclusion of 
the parallel passage SB. 11, 6, 2, 1-4 Janaka informs Yajnavalkya: na tv 
evainayos tvam utkrantim na gatim na pratistharri (. .) na lokam pratyutthayi- 
nam "But not even thou (knowest) either the uprising, or the progress, or the 
support, (..) or the renascent world of those two (libations of the Agnihotra)” 
(Eggeling). Here, similarly, the gati is the goal to which one goes rather then 
the progress. On the gati and pratiftha in the agnihotra see also VadhS. 3, 
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36 (A . 0 . 4, p. 31). In the JB. passage Janaka does not fully describe the course 
of the agnihotra oblations (as in the pahcagnividyd of $B. 11, 6, 2, 6-10), but 
using the argumentation of his opponents offers the gati (the goal of the obla¬ 
tion and the agnihotrin himself) in the iti (the means for coming there, the 
ahavanlya fire) and the iti in the gati. 

22 etdni vd agnihotra upasanani "Das sind die Weisen, auf welche man beim 
Agnihotra Verehrung darbringt” (Caland). This section, however, does not 
deal with worship, but with mystic interpretations. On upas- see Gonda, 
The Savayajnas (Amsterdam 1965), p. 347 f. (giving references to previous 
interpretations) and Renou, Presentation Volume C. Kunhan Raja (Madras 
1946), p. 55. One of the meanings of upas- is "to approach (mentally and 
reverentially) so as to regard as, to identify with etc.” (Gonda, o.c., p. 
348). Renou, E.V.P. 1, p. 98, n. 2 gives too much stress to the idea of 
making an equation in upas-. Frequently upas- has to be translated by “to 
consider to be .. ” without any reference to identifications. See e.g. SB. xo, 
6 , 2, 10 sa yo haitam evam agnividham ukthavidham purusam upaste; BAU. 
1, 4, 7 sa yo ’ ta ekaikam upaste ; 1, 4, 10 atha yo * nyarn devatam upaste anyo 
1 sau anyo * ham asmiti; 1, 5, 13 sa yo ha etdn antavata upaste; JB. 1, 271 
dhurfv evahatfi tad upasa iti. Making equations is not inherent in the original 
meaning of the verb upas-, but in the mind of the Vedic Indians, who always 
consider, regard, approach, stand towards (upas-) an object by means of 
(magic) equations. For the basic meaning of upas- see also ChU. 5, 24, 5 
yatheha kfudhitd bald mdtararfi paryupdsate, evam sarvani bhutany agnihotram 
updsata iti “Wie hier hungrige Kinder um die Mutter herumsitzen, so sitzen 
alle Wesen beim Agnihotra” (Horsch, Vedische Gathd- und Sloka-Literatur, p. 
180). In this verse upas- should not be taken in its literal sense, but metaphori¬ 
cally: "to sit near with a definite intention or expectation; to stand towards 
in a definite way; to approach or look at; to consider”. As to the present 
passage one may compare VadhS. 3, 39 (A.O. 4, p. 33 f.), where at the end of 
a discussion on the agnihotra Aruni observes: evam u ha yuyam upadhva, 
atha ha vayam updsmahe ... Here Caland correctly translates upas- by 
“betrachten". 

23 Caland’s rendering “der solches weiss und auch wer solches wissend das 
Agnihotra verrichtet” does not exactly reflect the Sanskrit (ya evam veddtho 
yasyaivatfi vidvan agnihotrarji juhoti). 



26-38. The agnihotra of twelve days performed after the agnyadhana 

This section, which gives an interpretation of the twelve-day agnihotra 
to be performed after the agnyadhana (during which the performer has 
to observe certain rules), seems to be completely original. There are no 
parallels in the other brahmanas. Ch. 26-36 deal with the twelve days 
and their meaning. In ch. 37 the passing of this agnihotra from brahman 
and Prajapati to the human beings has a remote parallel in VadhS. (see 
n. 34). Ch. 38 dividing the period in quarters (during three days milk as 
oblation, during three days dadhan etc.) makes four equations of the 
agnihotra with impressive rites like the agnistoma and the vajapeya. These 
equations, which are very usual in the agnihotra brahmanas (cf. also JB. 
1, 4), are continued or resumed in ch. 40 (with the same turns of phrase 
tad vai .. rhpam, .. evasyestatfi bhavati ya evat/t vidvan . The end of 
ch. 38 briefly describing the observance of twelve days (as it is men¬ 
tioned in the sutras) has a more or less exact parallel in SatB. (see n. 36). 
This might imply that the agnihotra section of JB. was also found in the 
parallel SatB., but the quotation (with the exception perhaps of the com¬ 
parison yatha suyavasan krtva prajyat ) makes a sutra-like impression and 
may have belonged to a lost, old SatSS. For the concise statements of the 
sutras on these twelve days see BSS. 2, 20 (translated in Srautakoia I, 
p. 55); BharSS. 5, 13, 5 ff.; ApSS. 5, 22, 13 (and 5, 23, 3 quoting the 
Satyayanas ) ;VarSS. 1, 4, 4. These sutras agree with JB./SatB., but do 
not mention the soma or victim oblation at the end of the period. 
According to VarSS. one should offer clarified butter during those 
twelve days. 

On JB. 1, 26-29 see also D. J. Hoens, $anti (thesis Utrecht 1951), 
p. 44 f., who makes some useful observations on the identifications of the 
gods with Death, but gives some unconvincing interpretations of the 
epithets of Death. It is imaginable that Death is pictured as “Licker” 
(the forest-fire) or “Devourer”, but does prabhumcd mean “Coming forth” 
as epithet of Prajapati-Death? “Srocan” (o.c., p. 44) seems to be based 
on a misreading of the text, which has mrocan. The setting sun is the 
dying sun which temporarily makes the whole world die. 

26. Setting up his fires he should take out (a firebrand from the 
garhapatya to the ahavaniya) at dawn. He offers his oblation twice 
in the evening, twice at dawn. This amounts to four oblations. Four 
feet have the domestic as well as the wild animals. Thus he redeems 
the being eaten by them in return. 1 Agni named the licking one, 
forsooth, is Death. 2 Having appeased him with these oblations he 
wins the earth among the worlds and the god Agni among the gods. 
To union with the god Agni and co-existence in his world 3 he ascends 
who offers the agnihotra knowing thus. 
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Then having mounted the chariot of smoke he drives up to co¬ 
existence with Vayu. He offers during two days. This amounts to 
eight oblations. Eight hoofs have the domestic as well as the wild 
animals. Thus he redeems the being eaten by them in return. Vayu 
named the swift one, forsooth, is Death. Having appeased him with 
these oblations he wins the atmosphere among the worlds and the 
god Vayu among the gods. To union with the god Vayu and co¬ 
existence in his world he ascends who offers the agnihotra knowing 
thus. 

27. Then having mounted the chariot of the stormcloud he drives 
up to co-existence with Aditya. He offers during three days. This 
amounts to twelve oblations. Twelve months are a year. The year is 
this All (= the totality of the universe). What he eats, what he 
drinks, for whatever he opens his mouth, all that becomes uneaten 
by him ; 4 he becomes one who has undertaken the vow of abstaining 
from food during his whole life. 5 Aditya named the setting one, for¬ 
sooth, is Death. Having appeased him with these oblations he wins 
heaven among the worlds and the god Aditya among the gods. To 
union with the god Aditya and co-existence in his world he ascends 
who offers the agnihotra knowing thus. 

28. Then having mounted the chariot of the rays of light he 
drives up to co-existence with Candramas. 6 He offers during four 
days. This amounts to sixteen oblations. Sixteenfold is brahman. 1 
Sixteenfold are the gods. Of sixteen parts consists this complete 
All. 8 When doing here an evil deed, (which is) dirt, 9 he is covered 
over 10 with one sixteenth part (of that dirt?). As a golden ornament 11 
turns out to be (pure) gold when it is heated, 12 even so he goes to 
heaven having handed over the impurity of his evil to his hateful 
rivals. 

13 He is a hare 14 (sasa-) who is dwelling in the moon. For he con¬ 
trols (fasti) all here. He is Yama who is dwelling in the moon. For 
he restrains (yamayati) 15 all here. Yama named the one who will 
devour, forsooth, is Death. 18 Having appeased him with these obla¬ 
tions he wins urj 11 among the worlds and the god Yama among the 
gods. 18 To union with the god Yama and co-existence in his world he 
ascends who offers the agnihotra knowing thus. 

29. Then having embarked in the golden ship of the svadhd 
(= libation to the pitrs) 19 he steers towards co-existence with Pra- 
japati. He offers during five days. This amounts to twenty oblations. 
Connected with the number twenty 20 is Prajapati. Prajapati named 
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the powerful, forsooth, is Death. Having appeased him with these 
oblations he wins the atmosphere among the worlds and the god 
Praj apati among the gods. To union with the god Praj apati and co-ex- 
istence in his world he ascends who offers the agnihotra knowing thus. 

30. That which is called atmosphere (nabhas), that is absence of 
fear (a-bhi). For he who has reached that does not (na) fear (bibhetiJ 
of anything. Therefore it is (called) nabhas. 21 He offers during six 
days. This amounts to twenty-four oblations. Of twenty-four syl¬ 
lables consists the gayatri. There are twenty-four Vasu-gods. They 
are connected with the gayatri 22 For these Vasu-gods the gayatri 
milks with every single syllable their wishes and desires. 23 In the 
same way it milks for this sacrificer. He wins the gayatri among the 
metres and the Vasu-gods among the gods. To union with the Vasu- 
gods and co-existence in their world he ascends who offers the agni¬ 
hotra knowing thus. 

31. He offers during seven days. This amounts to twenty-eight 
oblations. Of twenty-eight syllables consists the usnih. There are 
twenty-eight Bhrgu- and Ahgirasa-gods. 24 They are connected with 
the usriih. 25 For these Bhrgu- and Ahgirasa-gods the usnih milks 
with every single syllable their wishes and desires. In the same way 
it milks for this sacrificer. He wins the usnih among the metres and 
the Bhrgu- and Ahgirasa-gods among the gods. To union with the 
Bhrgu- and Ahgirasa-gods and co-existence in their world he as¬ 
cends who offers the agnihotra knowing thus. 

32. He offers during eight days. This amounts to thirty-two obla¬ 
tions. Of thirty-two syllables consists the anustubh. There are thirty- 
two All-gods. 26 They are connected with the anustubh. For these 
All-gods the anustubh milks with every single syllable their wishes 
and desires. In the same way it milks for this sacrificer. He wins the 
anustubh among the metres and the All-gods among the gods. To 
union with the All-gods and co-existence in their world he ascends 
who offers the agnihotra knowing thus. 

33. fte offers during nine days. This amounts to thirty-six obla¬ 
tions. Of thirty-six syllables consists the brhati. There are thirty-six 
Sadhya-gods. 27 They are connected with the brhati. For these 
Sadhya-gods the brhati milks with every single syllable their wishes 
and desires. In the same way it milks for this sacrificer. He wins the 
brhati among the metres and the Sadhya-gods among the gods. To 
union with the Sadhya-gods and co-existence in their world he 
ascends who offers the agnihotra knowing thus. 
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34. He offers during ten days. This amounts to forty oblations. Of 
forty syllables consists the pankti. There are forty Marut-gods. They 
are connected with the pahkti. w For these Marut-gods the pankti 
milks with every single syllable their wishes and desires. In the same 
way it milks for this sacrificer. He wins the pankti among the metres 
and the Marut-gods among the gods. To union with the Marut-gods 
and co-existence in their world he ascends who offers the agnihotra 
knowing thus. 

35. 29 He offers during eleven days. This amounts to forty-four 
oblations. Of forty-four syllables consists the tristubh. There are 
forty-four Rudra-gods. They are connected with the tristubh. For 
these Rudra-gods the tristubh milks with every single syllable their 
wishes and desires. In the same way it milks for this sacrificer. He 
wins the tristubh among the metres and the Rudra-gods among the 
gods. To union with the Rudra-gods and co-existence in their world 
he ascends who offers the agnihotra knowing thus. 

36. He offers during twelve days. This amounts to forty-eight 
oblations. Of forty-eight syllables consists the jagati. There are 
forty-eight Aditya-gods. They are connected with the jagati. For 
these Aditya-gods the jagati milks with every single syllable their 
wishes and desires. In the same way it milks for this sacrificer. He 
wins the jagati among the metres and the Aditya-gods among the 
gods. To union with the Aditya-gods and co-existence in their world 
he ascends who offers the agnihotra knowing thus. 

37. Like 30 brahman, which has no master, no last resort, nothing 
standing above it, he rules 81 there. This same agnihotra brahman 
once offered during twelve days. 32 Having offered it during twelve 
days, fame, glory, (the power of) procreation, 33 immortality, that 
(all) it extracted. After it had offered this agnihotra during twelve 
days and had transferred it to Prajapati, brahman went up to heaven. 

This agnihotra Prajapati offered during twelve days. Having 
offered it during twelve days, knowledge, understanding, delibera¬ 
tion, austerity, (all) that he extracted. After he had offered this 
agnihotra during twelve days and had transferred it to the gods and 
the seers Prajapati went up to heaven. 

This agnihotra the gods and the seers offered during twelve days. 
After they had offered it during twelve days and had transferred it 
to the primeval mortals they also went up to heaven. 34 

This agnihotra brahman offered during twelve days. During twelve 
days Prajapati, during twelve days the gods and the seers (also 
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offered it). Having offered it during twelve days each time they ob¬ 
tained their wishes and desires. How much more (will he obtain 
these) who offers thus (or: that) 35 during his whole life. 

38. He should offer this agnihotra during three days with milk. 
That indeed is a representation of the agnistoma. There is sacrificed 
with the agnistoma by him who offers the agnihotra knowing thus. 

He should offer this agnihotra during three days with co-agulated 
milk. That indeed is a representation of the vajapeya. There is sacri¬ 
ficed with the vajapeya by him who offers the agnihotra knowing 
thus. 

He should offer this agnihotra during three days with clarified 
butter. That indeed is a representation of the aivamedha. There is 
sacrificed with the aivamedha by him who offers the agnihotra know¬ 
ing thus. 

He should offer this agnihotra during three days with water. That 
is a representation of the purusamedha. There is sacrificed with the 
purusamedha by him who offers the agnihotra knowing thus. 

36 The sacrificer himself wearing new clothes should offer the agni¬ 
hotra in fires that are permanently maintained, not leaving home. 
Having sacrificed with soma or with a sacrificial victim during the 
thirteenth night he should dismiss (those fires; 37 i.e. he should give 
up the constant preservation of all the three fires) as one would dis¬ 
miss (i.e. sent off) people after having supplied them with provi¬ 
sion 38 (for the journey). 36 

The primeval mortals offered 39 this agnihotra during twelve days. 
Because of it 40 for them (i.e. the mortals who have lived since that 
time) the cow yields milk, the ox draws, the horse is bridled, 41 the 
mule serves 42 (man), the elephant is harnessed 43 and draws. 

NOTES 

1 tefam^ evaitat pratyasam pratyapacayati. This sentence contains two 
problems: the interpretation of pratyapacayati and pratydiam. According to 
A. Frenz, Uber die Verben im Jaiminiya Brdhmana (thesis Marburg 1966), 
p. 13 pratya&am would mean “nach [alien vier] Himmelsrichtungen” (cf. 
M.-W.). In the present context, however, this signification is hardly suitable 
since we need an object of pratyapacayati or at least an accusative depending 
on prati. I assume that pratydiam refers to the fact that those animals which 
had been eaten on earth consume the eater in return in yonder world. On 
this conception see the story of Bhrgu (JB. 1, 42 ff.). In the next chapter 
presumably in order to avoid a pratydia in yonder world a symbolical ab¬ 
staining from all food is achieved. The term pratydia with this meaning 
would be a hapax legomenon, but aia- is found in compounds (i.a. prdta- 
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raid-) me ani ng "eating” and the verb pratyatti (referring to eating in 
return) occurs SB. 12, 9, 1, 1 sa yad dha vd asmim loke puru?o 'nnam atti tad 
enarn amu$mirfi loke pratyatti "and whatever food a man consumes in this 
world, that (food), in return, consumes him in yonder world” (Eggeling). 
On pratyapacayati Frenz, referring to TB. 1, 1, 2, 1 f. atho khalu, agninakfa- 
tram ity apacdyanti .. ("Weiter nun volziehen sie die Abfindung ‘agnina- 
ksatra’ ..”), observes: "Die Belegstellen im JB fur apa-cay zeigen alle das 
‘a’ als Wurzelvokal und flektieren nur im Aktiv (..). Es liegt daher nahe, 
auch p 13, 17.22. [i.e. in the present passage] “apacayati zu lesen. Anderer- 
seits konnte man °cayati auch von \/ci ableiten, jedoch flektiert diese nach 
WhR in der thematischen Klasse nur im Medium. Im PW findet sich fur 
apa-cay = apa-ci die Bedeutung “scheuen, respektieren, Rucksicht nehmen 
auf”. Besieht man das Substantiv apaciti f. “Vergeltung, Siihne", so findet 
man fur p 13, 17.22 die passende Bedeutung.” Frenz’ interpretation of 
apacayati seems to be basically correct (“die Abfindung vollziehen”). His 
emendation apacdyanti, however, does not convince since apacayati refers 
to showing respect to Prajapati in the JB. contexts, which is quite different 
from "abfinden”. Presumably apacayati in this passage is identical to the 
middle voice apacayate. Compare KS. 38, 13: 115. 5 apasya nairrtdn paian 
mrtyor ekaiatam caye, translated by Caland, Das Srautasuira des Apastamba 
III, p. 33 (ApSS. 16, 16, 1) "Ich verscheuche (?) von uns die Stricke der 
Nirrti, die hundert und eine Todesarten”. It is very doubtful whether apaca¬ 
yate means “verscheuchen”; a translation which is not supported by any 
etymology. As there can be no doubt that apacaye in this context expresses 
the idea of driving away and the meaning "to revenge” is out of place, it 
may be supposed that apacayate here means “to send or drive away (apa) 
by showing honour, to put off, to get rid off in an honourable way . Or perhaps 
apa should not be stressed so much and apacayati jte be taken as “to make a 
compensation (apaciti) for or against (prati)", i.e. “to buy off, redeem . 

2 On the identification of Agni and death see JB. 1, 12. 

8 For salokatd and sdyujyam see Gonda, Loka. World and Heaven in the 
Veda (Amsterdam Acad. 1966), p. 113 ff- and p. 157. 

1 Raghu Vira punctuates satfivatsaro vd idarfi sarvam yad ihdsnati yat 
pibati yastnai kastnai cana prativyadaddti I sarvam tad asyanasitarfi bhavati ... 
The danda should, however, not be put after prativyadaddti, but before yad 
ainati, as the equation of year and sarvam is quite current. Cf. SB. 1, 6 , 1, 19; 
1, 7, 2, 24; 4, 2, 2, 7; 10, 2, 5, 16; 11, 1, 2, 12 sarvam vai samvatsarah and SB. 
8, 7, 1, 1 sarfivatsara idam sarvam. 

5 Instead of yavaj ji vanasakaprati bhavati read ydvajjivanaiakavrati 
bhavati, a simple emendation, as p and v are easily confounded. The vow of 
fasting during the whole life (here only “symbolically” performed) should 
avert the pratydsam to which JB. 1, 26 (see n. 1) refers. 

• The moon usually takes in the fourth position after agni, vdyu and aditya ; 
see e.g. A.O. 4, p. 23. 

7 Cf. JUB. 3, 7, 1, 8 fodaiakalam vai brahma; 4, 11, 4, 2 fodasakalam 
brahma. In SB. Prajapati is often called fodasakala-. For the significance of 
the number 16 see Gonda, Change and Continuity in Indian Religion (The 
Hague 1965), p. 115 ff. 

8 The expression idam sakrt sarvam occurs SB. 9, 2, 3, 44 y a] my am evaitad 
idarfi sakrt sarvam karoti, where Eggeling’s translation “he thus at once makes 
everything here fit for sacrifice” does not take into account the position of 
sakrt between idam and sarvam. Probably sakrt should be taken as an adverb 
with the predicate at SB. 7, 1, 1, 14 sakrd dhaivedarfi sarvam samudro nirma- 
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jyat the ocean surely would all at once overflow all this (earth)”, but follow¬ 
ing idam it seems to belong to sarvam. See also SB. 3, 3, 3, 1; 4 idam sakrt 
sarvam panyam "any and everything is vendible here" (Eggeling). In all 
probability sakrt, which in the JB. passage cannot be taken with a predicate, 
denotes the completeness of the All or Whole (sarvam). Cf. Greek 'area? beside 
and see Gonda, Reflections on the Numerals "one" and "two" in A ncient 
Indo-European Languages (Utrecht 1953), p. 70 f. For sakrt in connection 
with sarvam see also AgnPray. 4 b (Von Negelein, A tharvaprayascittani, p. 
9 °, 3 T ^) dharmakama ’ gnihotram sakrd eva sarvam, juhuyur. ndtra bhakso 

'sti. On $odakakala- in this connection see SB. 13, 2, 2, 13; SankhB. 8, 1; 16, 
4 - * 7 > 1 > 2 2, 6 sodasakalani va idam sarvam and Gonda, Change and Continuity 
in Indian Religion, The Hague 1965, p. 121. 

8 In riprarri pdpam karma the meaning of ripram is “taint". It stands in 
apposition to pdpam karma. On the other hand ripra- occurs as an adjective 
(e.g. SB. 5, 4, 3, 24 ripratara-) and means “vile, bad”. 

10 tata-, p.p.p. of tan-, means “covered over by (instr.)”, a usage not found 
in other Vedic texts. 

11 pravrtta- seems to be identical with pravarta, a particular round orna¬ 
ment. Cf. SB. 5, 4, 3, 24. Or should we read pravrktas (Oertel, J.V.S. 1, p. 
136)? 

12 For the comparison see also JB. 1, 10. 

13 From here to the end of JB. 1, 28 see Caland, JB. Auswahl, p. 13 f. 

11 The black spot in the moon, the candramasi krsnam (SB. 1, 2, 5, 18; 
TB. 1, 1, 3, 3; AB. 4, 27, 7), is considered to be a hare. Cf. SB. 11, x, 5, 3. 

16 Cf. SB. 14, x, 3, 4 esa vai yamo ya e§a tapaty esa hidatfi sarvam yamayaty 
etenedam sarvam yatam. Caland, o.c., p. 13 emends yamiti, the reading of his 
mss., to yamati. Oertel’s superior conjecture yamayati (JB. Roots and Verb- 
forms, p. 65 f.), confirmed by one of Raghu Vira’s mss., should be adopted. 

13 esa mrtyur yadyamo tisyann eva ndma. Cf. VadhS. 3, 19 (A.O. 4, p. 19 f.) 
sa u ha va esa eva mrtyur yad agnih ; sa prajapatim atsyato riiperidnvdgacchat. 
See also VadhS. 4,109 (A.O. 6, p. 232) sa prajapatim atsyato rupenabhipaldyata. 

17 urj-, the loka connected with the moon, refers to the strengthening juice 
of the rain which comes from the moon and enters the plants (see section 
7-8, n. 3). 

18 Caland’s punctuation and translation of this sentence (JB. Auswahl, 
p. 13 f.) is untenable as Veda Vyasa also observed. 

18 Just as the chariot of smoke was connected with Agni, the chariot of the 
stormcloud with Vayu and the chariot of the rays of light with Aditya, so 
the golden ship of the svadha is connected with the moon. The pitrs are 
living at the moon according to some Indian traditions. 

20 The savimka stoma is equated with the year (likewise a manifestation of 
Prajapati) SB. 8, 4, 1, 15. Prajapati is connected with the number twenty- 
one, so l^e is sa-vimka "having the number twenty in his own number”, a 
"twen”. 

21 nabhas is “etymologically" explained as na (negation) and *bhas “fear”. 
abhi- is a hapax legomenon. 

22 The eight Vasus, constantly homologized with the eight-syllabic gdyatri, 
here agree in number with the gdyatri stanza of twenty-four syllables. Indeed 
the numbers have no specific value in themselves”; "the essential point is 
the formation of the number, rather than its size” (Heesterman, The Ancient 
Indian Royal Consecration, p. 34 f.), 

23 kdman nikdmdn. For this k i n d of stylistic repetition see Gonda, Stylistic 
Repetition in the Veda (Amsterdam Acad. 1959), p. 204 ff. 
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24 Instead of associating the Bhrgvangiras, whose number is not fixed, 
with the 28-syllabled ufnih, GB. more logically connects these two combined 
groups of gods with the two combined metres uppih and kakubh (1, 2, 24; 

1. 5 . 25 )- . 

25 Oertel, Syntax of Cases, p. 13 takes bhrgvangtraso devas ta u§niham 
anvdyattds .. as an instance of the "proleptic nominative", but Raghu 
Vira’s punctuation (danda after devah) is evidently correct. The initial 
position of the demonstrative pronoun (ta usniham .. jtebhya u$nig ..) is 
quite usual. See section 22-25, n - 5 - 

26 The ViSve Devas are frequently associated with the anustubh. See A. 
Weber, Ueber die Metrik der Inder (= Indische Studien 8), Berlin 1863, p. 39. 
This connection seems to be based on numeral symbolism (on which see 
Gonda, Savayajhas, p. 130 f. for further literature). In order to understand 
the present correlation one has to consider the position of the anustubh 
among the Vedic metres, which are arranged in two series: a) The sapta 
chanddmsi caturuttardni of which the total number of syllables in a stanza 
increases by four (Weber, o.c., p. 20 f.). b) The three chief metres gayatri, 
tristubh and jagati supplemented with the anustubh and sometimes extended 
to five (pankti) or six (atichandas). Weber, o.c., p. 16 f. remarks on the latter 
series “dass es sich hierbei nicht um ein in strikter Gleichformigkeit ansteigen- 
des metrisches System handelt, sondem vielmehr um eine Gruppirung, 
welche auf dem mystischen Grande der grosseren oder geringeren Heiligkeit 
der betreffende Metra und der mit denselben in Beziehung gebrachten 
Gegenstande beraht”. The system is, however, undoubtedly based on the in¬ 
creasing number of syllables. The difference with the first series is that in the 
first three metres only the syllables of the pada are counted (8, XI, 12), 
whereas the total number of the syllables in the stanzas of the next metres 
form an increasing series: 32 (= 4 X 8); 40 (= 5 X 8); 56 (= 7 X 8). Un¬ 
like the caturuttardni all these metres form unmixed stanzas. Now in numeral 
symbolism the principle of the element added to a totality is important. See 
Heesterman, o.c., p. 35 and Bergaigne, La religion vidique d’aprls les hymnes 
du Rig-Veda, II (Paris 1883), p. 123 ff. This element, surpassing, summarizing 
and encompassing the entities of the fixed series which it closes is represented 
in the metrical classifications by the virdj, the eight metre added to the sapta 
caturuttardni (Weber, o.c., p. 20 f.), by the anustubh which encompasses the 
three chief metres, by the pankti, centre in cosmic equations (Heesterman, 
o.c.-, p. 36; Gonda, o.c., p. 131) and by the atichandas uniting in itself all 
metres (Weber, o.c., p. 64 f.). The number four, often one-sidedly regarded 
as comprising a triad and a fourth, secret element (the turiyam padam) 
sometimes has an encompassing function, as appears from TS. 4, 2, 1, 1, 
where the three chief metres are homologized with earth, atmosphere, 
heaven and the anustubh with the quarters (symbol of totality). Compare also 
the classification of GB. 1, 5,15 in which the fourth element ( apas, candramds, 
viive devah, anustubh etc.) is equated with sarvam. The inclusive 
character of the anustubh as fourth additional element appears from several 
passages, of which I mention here TS. 5, 1, 3, 5 sarvdni chandatfisi paribhuh; 
JB. 1, 285 anustubham eva sarvdni chanddmsy upasmahe; PB. 6, 3, 14 e$d vd 
anuftup sarvatrdpih savanany anvdyattd', JB. 1,284 apiva etasyai prdtassavane 
’pi mddhyatndine savane ’pi trtiyasavane ’pi vd etasyai brahmany api ksatre 
’pi vi&y api vd etasyd asmin loke ’py antarikse ’py amufmin. sa ya evam etdm 
anustubham sarvatrapinam veda sarvatra haivdsydpi punyo bhavati. Perhaps 
also JB. 1, 120 tad evanustubh antad anvdyattd does not refer to the fact that 
the anustubh is added to the three metres, as Caland, JB. Auswahl, p. 28 



88 


JAIMINIYA BRAHMANA I, 26-38 


supposes (“die Anustubh ist ihnen hinter (?) angehangt”), but to its being 
correlative to all of them. The usual meaning of anvdyatta- is “connected with, 
identical, associated”. The gods try to reach heaven by means of the anustubh 
and not the gdyairt, triftubh or jagati, because it is completely (literally "to 
the end” antad', for antad cf. JB. 1, 284; for a -j- abl, see Minard, Trois 
Enigmes I, § 156 b; here antad = antam) equal to all of them. Being homo- 
logized to vac it includes all metres TB. 1, 7, 5, 5; JB. 1, 276. The authors of 
the brahmanas explain this encompassing nature of the anuftubh by the 
following calculations: 8 + 11 + 12 + 1 (= vac, the nidhana of the yajna- 
yajhtya; i.e. the anujubh itself as the extra element representing the totality, 
added to a sum or whole) = 32 (JB. 1, 284 f.; 2, 101 f.; PB. 10, 5, 9 f.); 
8 + 1 (the him sound) + 11 + 12 = 32 (PB. 6, 3, 13). The anustubh is 
equated with the virdj of 33 syllables (Weber, o.c., p. 22 f.), an identification 
not only based on the “nahezu vollige Gleichheit der Silbenzahl” (Weber, 
o.c., p. 61), but also on the identity of function, both representing the totality 
of the metres. 

Turning now to its divine correlate, the All-gods, we observe the same 
encompassing function. See JB. 1, 238-240 (JB. Auswahl, p. 92 fif.), where the 
Vasus, Rudras, Adityas and finally the ViEve Devas praise Agni. The stoma 
is called vaiivadeva- because viivefdm haiva devandm pura stoma asa (JB. i, 
240). So the ViEve Devas are a separate group of gods and at the same time 
all above mentioned gods, but not all (sarve) gods who were in search of 
food (tarn etam annum jigivdmsam sarve deva abhisamdgacchanta) , for those 
who had no share in the sacrifice (i.e. those who were not mentioned in the 
enumeration closed by the ViEve Devas) perished with hunger. For this doub¬ 
le aspect of the All-gods see Renou, E.V.P. 4, p. 6; DumEzil, Jupiter, Mars, 
Quirinus 4 (Paris 1948), p. 156: idem, L'Hiritage Indo-Europien a. Rome 
(Paris 1949). P- 214, where he observes that the expression viive devah, 
denoting all gods and not a separate group, "sert alors soit 4 designer en bref 
la totality du monde divin [see e.g. SB. 13, 5, 3, 1 viive vai sarve devas ..; 
cf. also SankhB. 4, 14; 5, 2; GB. 2, 1, 20], soit 4 rEsumer et Eventuellement 
4 completer une Enumeration de categories divines dEj 4 faite [see above]”. 
One may, however, doubt that in this last function the ViEve Devas always 
refer to all the gods and not to a separate group with preference for the final 
position. See Renou, o.c., p. 7; 10. Probably the ViEve Devas are: a) all gods; 
b) a separate group of gods in final position including all the preceding gods 
as the element added to a whole; c) a separate group in final position, added 
for the sake of completeness and for fear of omitting a god; d) an entirely 
separate group. DumEzil, Heritage, p. 214 fif. takes the ViEve Devas who are 
equated with the vaiEyas as a separate group of gods in contrast with all gods 
(see quotation above). Actually, however, the identification of the ViEve 
Devas with the third class (vii) is not primarily based on an etymological 
relationship, but on the fact that the third position implies the final, com¬ 
pleting position. The third savana is connected with the All-gods. The third 
day of the prjhya fadaha, related with them, is regarded as the end: antas 
trtiyam ahah (AB. 5, 2, n). Cf. PB. 19, 12, 8 calling the anustubh the anto .. 
chandasdm. The fact that it is called "the end of the metres” is not due to its 
being created from Prajapati’s feet (as Caland supposes). Because it was the 
last of the metres, it is considered to have sprung from Prajapati’s extremi¬ 
ties, from his feet. The ViEve Devas in third position are not only the last 
of the series (cf. AB. 8, 6, 3, for an equation with the last of the caturuttardni 
metres), but they also include and are equal to the two constantly preceding 
gods Agni and Indra, as appears from §B. 3, 9, 2, 14 fif., where Agni and Indra 
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together correspond to the Vi 3 ve Devas. They are placed in the centre, the 
well-known encompassing element, at §B. 8, 6, 1, 9. In the discord between 
the gods they are associated with Brhaspati in fifth and last position at TS. 
6, 2, 2, 1; in fourth and last position at AB. 1, 24, 4, whereas SB. 3, 4, 2, 
1 argues against TS. 6, 2, 2, 1 (and not against AB. 1, 24, 4 as Eggeling holds) 
that the ViSve Devas are not a separate fifth group, but are identical with the 
four parties of gods mentioned. We should not assume with Weber, Indische 
Studien 13, p. 268 that the occurrence of the ViSve Devas as fourth or fifth 
group in the sixth and eight books of SB. is incompatible with SB. 3, 4, 2, 1 
and a proof for the thesis that these books belong to a different stratum of 
SB. As fourth and fifth group the All-gods encompass the other gods being 
indeed, in a certain sense, identical with the groups of the other gods. How¬ 
ever in the quarrel of the gods as described at SB. 3, 4, 2, 1 the separateness of 
those groups is stressed. In that context the Viive Devas could hardly be the 
final, encompassing element. That is why TS. 2, 2, n, 5; MS. 3, 7, 10: 90. 
1 f.; KS. 24, 9: 100. 4 do not mention them and §B. 3, 4, 2, 1 even excludes 
them. 

So we may conclude that the identification of the anustubh with the Vi£ve 
Devas is based on their peculiar position at the end of a series in which they 
may act as a separate entity and at the same time as the encompassing 
totality. The fact that the number of the All-gods (33) almost coincides with 
that of the syllables may have been of secondary influence. 

87 The number of the Sadhyas is unknown. They are nowhere associated 
with the brhati. Perhaps as the celestial gods par excellence they are here 
homologized with the brhati, the symbol of heaven. 

88 The pahkti, consisting of five pddas and being the fifth metre in both 
classifications, is equated with all which is fivefold or comes fifth. The Maruts 
sometimes are the fifth group of gods, e.g. JB. 2, 25; 3, 152; §B. 14, 4, 2, 24. 
The fifth day of the pr$thya fadaha is associated with the pahkti as well as 
with the Maruts SankhB. 23, 3. They are (but not in fifth position) connected 
with the pahkti §B. 10, 3, 2, 10 (where the ViSve Devas are related to the 
anu$tubh). 

28 The editors’ Studies in the JB. refer (ad JB. 1, 35) to PB. 6, 7, 10. In 
Caland’s note on PB. 6, 7, 10 (in his translation of that text) should be read 1, 
85 - 

80 Here na should be taken as a particle of comparison and the sacrificer 
as the subject since it is inconceivable that brahman (as the subject of the 
sentence) would not shine or rule somewhere. This use of na is not found in 
the brahmanas according to Macdonell, Vedic Grammar for Students, p. 236. 
It is no longer understood while occurring in a verse SB. 1, 4, 1, 30. See 
Minard, Trois Enigmes I, § 446: “Erreur pr6cieuse puisqu’ elle atteste que na 
comparateur 6tait sorti de l’usage au point de n’fitre plus compris dans un 
mantra. Mais t&noignage qu’il est malais6 d’accorder avec les efforts faits 
par Liiders SBBerl. 1916 298 et 304 pour le retrouver dans les Up. (Ren. 
520)”. Actually, however, Liiders tried to demonstrate that the upanisads 
(i.c. ChU. 4, 3, 7) surely did not understand this na occurring in an old verse 
and that the brahmanas (i.c. JUB. 3, 1, 2, 4) probably did neither (o.c., p. 
304: “.. dessen wahre Bedeutung vielleicht schon der Brahmanakommenta- 
tor nicht mehr kannte”). The use of this na in the prose of a brahmana 
which is not one of the oldest is very peculiar. 

81 virajati might also mean "to shine out, be glorious”. 

82 dvadaiaham, taken with agnihotram as an adjective by Oertel, Syntax 
of Cases, p. 77, evidently is an adverb, as appears from the end of JB. 1, 37: 
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tad dvadakaham dvadasaham (iter, adv.) hutva kdman nikdman apuh. kim u 
ya evam yavajjivam (adv., on a line with dvadakaham) juhuydt. 

88 All the mss. have prajdpatim, but one should read with Oertel, Syntax 
of Cases, p. 77 prajatim. Compare JB. 1, 56, where all the mss. read prajapatir 
and Raghu Vira rightly conjectures prajatir. 

84 On this passing of the agnihotra from brahman to Prajapati, to the 
gods and rsis and ultimately to man see also VadhS. 3, 21 (A.O. 4, p. 22 f.): 
tad vd etat prajapatir evam agnihotram ajuhot (..) abhi suvargatti lokam ajayat; 
tat prajdpatih suvar yan putrebhyo devebhyah prdyacchat; tad devd ajuhavus 
(..) abhi suvargam lokam ajayams ; tad rfay ah suvar yantah putrebhyo brah- 
manebhyah prdyacchams ... 

35 enam of the critical eidition cannot be retained and should be emended 
either to enad (thus reads Caland’s transcription of the ms. at the University 
Library Utrecht) or to evam. 

86 This passage occurs with some small difference ApSS. 5, 23, 3 as a 
quotation from the Safyayani Brahmana. See Oertel, J.A.O.S. 18, p. 40 f. 
and Ghosh, Lost Brdhmanas, p. 91. SatB. mentions a period of thirteen days 
against JB., ApSS. 5, 22, 13 and other sutras a period of twelve days. Caland, 
"Over en uit het JB.”, o.c., p. 6 f. classes this passage among those quotations 
which may originally have been identical verbally, but which exhibit small 
differences caused by carelessness in quoting. Indeed trayodaiara.tram of 
SaJB. has evidently crept in under influence of trayodakim rdtrim which is 
omitted by SafB., but perfectly makes sense in JB. (whereas trayodakardtram 
is contrary to all evidence of the sutras). 

87 The object of utsrjeta is agnin, as also appears from SaJB. It has to be 
taken from agnisu in the preceding sentence. 

38 Instead of yathd savasan krtvd prarjayet SafB. reads yathd suyavasan 
krtvd prdjydt, translated by Caland (ApSS. 5, 23, 3) "Es ist dies, als ob er die 
Zugtiere, nachdem er sie wahrend einer Reise gut gefiittert hat, antreiben 
wiirde”. For a similar translation see Srautakoka I, Engl. Section, p. 62. The 
point of comparison is, however, that the fires which one dismisses, i.e. 
allows to extinguish, receive an extra-portion of food ( soma or paku) on the 
day of their dismissal, just as people are supplied with provisions at the mo¬ 
ment they are sent away for a long journey. The reading of JB. seems to be 
preferable since the comparison between the dismissal of the fires and the 
dismissal of people undertaking a journey looks more suitable than the 
SatB. comparison. On avasam see Lokesh Chandra, Gavdmayana, p. 18 
(in a note on JB. 2, 8): “avasa signifying “food, provisions, viaticum" is a 
Samhita word (..). It does not occur in the other Brahmanas”. See, however, 
SB. 2, 6, 2, 17, where avasa- is found and the compound sdvasa- occurs in the 
same context with the verb arj- : avasena vd adhvdnam yanti. tad enam 
savasam evanvavarjati .. “ (supplied) with provisions people indeed set out 
on a journey: hence he thereby dismisses him supplied with provisions . 
(Eggeling). For sdvasa- see also JB. 1, 165 (JB. Auswahl, p. 63). On the 
strength of anvavdrj- at SB. 2, 6, 2, 17 one may assume that prarjayati also 
means "to dismiss”. The dictionaires do not give this meaning. The tenth 
present class does not change the meaning of the root arj-. Compare JB. 3, 
307 yajnam evainad dptva visrjante (..) sa yathd nyokasam gam sarfiyujya 
prarjayed evam evaitad vdcam ca yajamanam ca samyujya prdrjayanti (see 
also Oertel, J.V.S. x, p. 136 f.). 

89 The critical edition reads here and in the preceding chapter juhuvdm 
cakruh, whereas Oertel, JB. Roots and Verb-forms, p. 113 f. reads juhavdm 
cakruh (cakdra). 
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40 A remote parallel is found §B. 13, i, 9, 3 ff. tasmat pura dhenur dogdhri 
jajne .. tasmat purdnadvan vodhd jajne .. tasmat purdivah sarta jajne .. 

41 adadhanah prahito *.svo is evidently corrupt. It must form a syntactical 
unit since adadhanah can hardly be taken with the preceding noun anadvan. 
In order to restore the correct reading one has to consider first what is the 
general thought expressed in this sentence. This seems to be that the animals 
were domesticated as a result of the twelve-day agnihotra. The specific 
faculty of the horse is running fast (cf. n. 40). Here, however, the text refers 
to domestication (adhikak$yo ! \) . Just as the elephant is put in (adhi) a girth 
(kakfya), so the horse is put in a bit and bridle. All the mss. except one read 
ddhanah and most of them pratihito. The bit of a bridle is called adhanam 
(see M.-W., s.v.). Cf. TS. 6, 5, 9, 1 f.; KS. 28, 9: 163. 18; KapS. 44, 9; MS. 
4, 7, 4: 98. 16; TB. 1, 6, 3, 9. An emendation like adhanapratihito would not 
seem to be too bold. It easily accounts for the corruptions: adhdna became 
separated from pratihito and came to be written ddhanah and later corrected 
into adadhanah. The, then meaningless, term pratihito (from prati-dhd) was 
changed into prahito (from pra-hi-) "urged on, running, speeding” in order 
to obtain a significant attribute of the horse. 

42 upatisthati “to be subservient to man, e.g. as a beast of burden”. 

48 For adhikaksya- (see n. 41), a bahuvrihi meaning adhi kaksydyam san, 
compare Caland, “fiber das Rituelle Sutra des Baudhayana”, Abh. K.M. 12, 
1 (Leipzig 1903), p. 62 referring to B§S. 11, 6 and 12, 7, where this term 
likewise relates to elephants (“mit den Gurten versehen”). 



39-4 1 - Systematic treatment and interpretation of the agnihotra ritual 
from the beginning to the end 


In ch. 39 the ritual from the milking of the cow to the ladling out is 
succinctly described. The main stress falls on the formulas used. Hardly 
any brahmana interpretations are found in this chapter. Several formulas 
do not occur in the sutras. The incidental agreements with single texts 
mentioned in the notes do not seem to warrant definite conclusions; the 
less so as the agnihotra brahmanas hardly contain any formulas. 

Ch. 40 mainly deals with the fourfold ladling out of the milk and its 
equation with four other sacrifices. For these identifications — the 
agnihotra is frequently homologized with other rites — see e.g. TB. 2, 3, 
7, 2 ff., where the agnihotra is equal to Full- and New-Moon sacrifices, 
the Four-monthly sacrifices, the pasubandha, the soma sacrifice and the 
satfivatsara sattra. For other homologies see A.O. 4, p. 20 (offering the 
milk from the four teats of the cow means performing four great sacrifices) 
and 6, p. 151 (substitution of the agnihotra by the soma sacrifices). 
Similar equations (with the same turns of phrase, see the introd. of 
26-38) are found in ch. 38. 

Ch. 41 connects the ritual actions after the offering with several deities 
and ominous powers who are appeased and propitiated. Many parallels 
are found in the sutras, but this subject (the so-called vaiivadevam) 
already appears in the oldest texts. See KS. 6, 5: 54. 11 ff.; MS. 1, 8, 5: 
121.15 ff.; TB. 2, 1, 4, 6 ff.; SankhB. 2, 2 (ed. Sarma 2, 3); SB. 11, 5, 
3, 1 ff.; GB. 1, 3, 12. A rather simple version is found in KS. Supposedly 
the very elaborate treatment of this subject in JB. (with many details in 
agreement with the sutras) points to the comparative lateness of this 
agnihotra section in JB. 

39. After having united the agnihotra cow (with her calf) he says: 
“Those who are united are Heaven and Earth. The Rudras collect 
what has been milked by the Vasus”. 1 (With the formula) “Ye are 
the prosperity-bringing ones, danger coming from abroad (in the 
form of afraid) has been pushed away” 2 he pushes the coals away 
(out of the garhapatya). Then he puts (the milk) on (these coals 
with the formula) “Thou art put on Vai£vanara's (fire). 3 May Agni 
not consume thy glow. 4 For truth, thee”. Then he illuminates (the 
milk by holding a burning stick or grassblade over it with the for¬ 
mula) “(Be) light (united) with light”. 6 Then he pours water on it 
(with the formula) "Fill up (or: mix) thyself with thy sap which has 
entered into the waters”. 6 What the waters consume of it then, that 
he thereby pours on it again. 7 (With the formula) “Excluded is the 
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Raksasa race, excluded are the Adversities (aratis )” 8 he thrice 
passes a fire sunwise round (the milk). Then he removes (the milk 
from the coals and puts it down on the earth with the formula) “Fix 
heaven, fix the atmosphere, fix the earth, fix (= establish here) prog¬ 
eny and cattle for me, the sacrificer”. 9 (With the formula) “Ye are 
the welfare-bringing ones, danger coming from abroad has been 
pushed back” 10 he pushes back the coals (into the garhapatya). Then 
having taken the dipping spoon (sruva) and the offering spoon 
(sruc) he purifies them by heating them over the fire (with the for¬ 
mula) “Burnt is the Raksasa race, burnt are the Adversities”. 11 
Then he rubs the offering spoon in the evening (with the formula) 
"Together with the gods coming in the evering” and in the morning 
(with) “Together with the gods coming in the morning”. 12 “Thee, 
the golden one, made of gold, (I rub)”. 1 ® “Thou hast a golden handle 
and an immortal bowl”. 13 “Thou art the channel for conveying the 
oblation”. 13 It (thereby) becomes the channel for conveying the 
oblations. Then he says: “I shall ladle out". 14 He should speak: “Yes, 
I (shall send) myself to heaven”. 15 

40. The first ladle which he lifts out is a representation of the 
Full- and New-Moon sacrifices. There is sacrificed with the Full- and 
New-Moon sacrifices by him who, knowing thus, lifts out the first 
ladle. 

The second ladle which he lifts out is a representation of the 
Four-monthly sacrifices. There is sacrificed with the Four-monthly 
sacrifices by him who knowing thus lifts out the second ladle. 

The third ladle which he lifts out is a representation of the istis 
and paiubandhas. There is sacrificed with the istis and the paiu- 
bandhas by him who knowing thus lifts out the third ladle. 

The fourth ladle which he lifts out is a representation of the 
tryambaka, the vajapeya and the asvamedha sacrifices. There is 
sacrificed with the tryambaka, the vajapeya and the asvamedha sacri¬ 
fices by him who knowing thus lifts out the fourth ladle. 

Having taken a kindling-stick he goes eastward (to the ahavaniya). 
He puts (the samidh and the sruc) upon (the grass behind the ahava¬ 
niya) silently (reciting) “The kindling-stick is indeed a man. He is 
kindled by food (i.e. the oblation?). Make me go to heaven by the 
energy of the good. Where the dear embodiment of the gods and 
seers is, make my agnihotra go there”. 16 Then he lays the samidh on 
(the ahavaniya reciting) “I make thee a bridge to heaven, a golden 
gangway, svaha”. 1 ’’ Then he offers. With the first (oblation) which 
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he offers he reaches the gods. And with the second which he offers 
he reaches the seers. 

41. Then he wipes off (the ladle). When he wipes off the first time, 
he thereby propitiates the Gandharvas and the Apsaras. 18 To him 
the Gandharvas and Apsaras say: “Thy faith must not disappear. 
Become satisfied with all one may wish, reach the heavenly world”. 

When he wipes off the second time, he thereby propitiates the 
house 19 and the pitrs. 20 To him the house and the pitrs say: “Thy 
faith must not disappear. Become satiated with all one may wish, 
reach the heavenly world”. 

When he eats twice (a small portion of what is left in the ladle) by 
means of his finger, when he eats the first time, thereby the prana 
and the apana 21 are satisfied. To him the prana and the apana say: 
“Thy faith must not disappear. Become satiated with all one may 
wish, reach the heavenly world”. 

When he eats the second time, thereby the udana and the apana 
are satisfied. To him the udana and the apana say: "Thy faith must 
not disappear. Become satiated with all one may wish, reach the 
heavenly world”. 

When he eats (the remaining contents of the ladle) by means of 
the ladle (i.e. by drinking the ladle out), he thereby propitiates the 
samana, the vyana and the embryos. 22 To him the samana, the vyana 
and the embryos say: “Thy faith must not disappear. Become sati¬ 
ated with all one may wish, reach the heavenly world”. 

When he clears the ladle (i.e. when he licks it out) he thereby pro¬ 
pitiates the divine hosts. 23 To him the divine hosts say: “Thy faith 
must not disappear. Become satiated with all one may wish, reach 
the heavenly world”. 

When he pours out the cleansing-water of the ladle he thereby 
propitiates the birds. 24 To him the birds say: “Thy faith must not 
disappear. Become satiated with all one may wish, reach the heaven¬ 
ly world”. 

The waters which he tosses upwards towards the north out of 
the ladle after he has washed it, thereby he propitiates the seers. 25 
To him the seers say: “Thy faith must not disappear. Become sati¬ 
ated with all one may wish, reach the heavenly world”. 

When he pours out the cleansing-water of the cauldron, he thereby 
propitiates the hosts of serpents. 28 To him the hosts of serpents say: 
“Thy faith must not disappear. Become satiated with all one may 
wish, reach the heavenly world”. 
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When he (the sacrificer) sits down to the south of the fires after he 
has circumambulated westward or eastward, 27 then he becomes 
Prajapati and sits down (reciting the yajus:) “I am happiness 
(katn), happiness is mine”. 28 


NOTES 

1 The formulas upasr$te dyavaprthivi and rudra upagrhnanti vasunam 
dugdham have no parallels. They can hardly be taken with ity ahgaran niruhati. 
This implies that here iti (in ity aha) as an exception precedes the quotation. 
Another solution to the problem would be taking upasrjagnihotrim (emenda¬ 
tion for upasrjyagnihotrim) with the following ity aha and interpreting upasr- 
$te .. etc. as a brahmana digression. There is, however, no parallel for 
upasrjagnihotrim as a formula and moreover rudra. upagrhnanti .. etc. looks 
like a verse rather than a brahmana digression. 

2 bhutakrta stha nirudham janyam bhayam. Cf. BharSS. 6, 10, 4; ApSS. 
6, 5, 6; HirSS. 3, 7, 26 bhutakrta(h) sthapodharfi janyam bhayam; VaiSS. 2, 
2; 3, 6 bhutakrtah stha. Mostly bhutakrt- is interpreted as “creative”: “Die 
Schopferischen seid ihr” (Caland, ApSS. 6, 5, 6); "Vous fetes les crfeatrices” 
(Dumont, L'Agnihotra, p. 50); "You are the creators of beings" (Kashikar, 
transl. BharSS.). At the pushing back of the coals ApSS. 6, 6, 10 and BharSS. 
6, 10, 12 have subhutakrtah ... “Die richtig Schopferischen ..” (Caland); 
“les bonnes crfeatrices .(Dumont, o.c., p. 52); “the good creators of all 
beings” (Kashikar). Cf., however SSS. 2, 8, 8 subhutakrtah subhutarfi nah 
krnuta (recited when the coals are pushed out of the fire) “Bienfaisantes, 
faites nous du bien” (Dumont, o.c., p. 188); “Ye welfare-bringing ones, 
bring us welfare” (Caland, transl. §§S.). See also §§S. 2, 8, 15 subhutdya vah 
(recited when the coals are pushed back) "Pour la prospferitfe, vous!” (Du¬ 
mont, o.c., p. 189); "For welfare thou” (Caland, transl. §SS.). In the context 
“welfare" (subhiitam) as a result of pushing away or back the janyam 
bhayam is quite suitable. Even bhutam, however, may have this meaning. So 
bhutakrt- does not (or at least not exclusively) refer to the creation of beings. 
That the welfare may consist of the fertility of the crops appears from HirSS., 
which leaves us to choose between nirudham janyarfi bhayarn saha tena yam 
dvifmah subhutaya drayadhvam (3, 7, 25) and bhutakrtah sthapodham 
janyam bhayam saha tena yam dvifma (3, 7, 26) and between pratyudham 
janyam bhayam saha tena yam dvifmah subhiitam akarta and bhutakrtah 
sthdpyeti sasyam yajamdnasya (3, 7, 38), not to be rendered with Dumont, 
o.c., p. 96 by “(..) II entre (Agni entre?) dans la moisson du sacrifiant (?)”, 
but by " (..) Crops fall to the share of the sacrificer". AfevSS. 2, 2, 15 suhutakr- 
tah stha suhutam karisyatha (2, 3, 9 ... akdrfta), probably a secondary ver¬ 
sion, cannot originate in su-bhiitakrtah, but presupposes subhuta-krtah. The 
formula nirudham janyam bhayam, occurring in this form only in JB. and 
HirSS. 3, 7, 25 in the agnihotra ritual, is also used by Ap., Hir. and Bhar. 
for the Full-and New-Moon sacrifices. 

8 vaiivdnarasyadhikritam asi. No parallels. For the ellipse with a genitive 
see Delbriick, Altind. Syntax, p. 9; for the ellipse of agnau with adhisri- see 
Minard, Trois linigmes II, § 19 a. 

4 agnis te tejo ma, pratidhak^it. B§S. 3, 5, 4 and VaiSS. 2, 3 (dhak$id) 
apply this formula at the illuminating. Cf. AfevSS. 2, 3, 3 f. avajvalayet (..) 
agni$ te tejo ma, harfir (read har$id) iti. JB. uses this verse for putting the pot 
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of milk on the coals. Compare agnis te tejo ma vinait, sometimes recited in the 
Full- and New-Moon ritual when the butter oblation is put on the fire. 

6 sarn jyotifS jyotih (VS. 2, 9; TS. 1, 1, 12, x) is nowhere used in this con¬ 
nection. 

6 yas te apsu rasah praviftas tena samprcyasva. No parallels. Bloomfield’s 
Concordance incorrectly reads apsarasah. 

7 I.e. he fills up with water that quantity of the milk which has boiled 
away. 

8 antaritam rakso ’ ntaritd aratayah (TS. 1, 1, 8, 1; VSK. x, 8, 3) should 
obviously be taken with trih paryagni karoti and the dan<Ja be put before 
antaritam instead of before trih. This formula is found in seven YV. sutras 
and AgvSS. 2, 3, 7. It occurs also in the ritual of the Full- and New-Moon 
sacrifices. 

9 The formulas divam drmha, antarikfam drmha and prthivim drmha are 
frequently found in other texts, but not in this connection. Cf., however, 
AgvfiS. 2, 3, 7, where the kettle is taken from the fire in three stages with 
dive tvd, antarikfdya tvd and prthivyai tvd. For prajdtfi pakun juhvato me 
drrfiha see ApSS. 6, 6, 10; VaiSS. 2, 3 iha prajam. pakun drmha. Cf. also 
BharSS. 6, 10, 10; ApSS. 6, 6, 8 ihorjam drrfiha ; HirSS. 3, 7, 36 ihorjam 
yaccha ; 3, 7, 37 prajam me yaccha. 

10 bhutakrta stha pratyudharn janyam bhayam. See n. 2. 

11 pratyustam rak$ah pratyustd aratayah. This formula (VS. 1, 7, 29; TS. 
1, 1, 2, 1) occurs in most sutras. It similarly accompanies the heating of the 
utensils over the ahavaniya in the ritual of the Full- and New-Moon sacrifices. 

12 sajur devebhyas sayamyavabhyah/prataryavabhyah. Cf. SSS. 2, 8, 21. The 
Taittiriya sutras, TB. 2, 1, 5, xo and VarSS. 1, 5, 2, 27 read sajur devais 
sdyarfiydvabhihjprdtaryavdbhih. All the parallels prescribe this formula for 
the touching of the sthdli and the agnihotrahavani after the milk has been 
ladled out, whereas JB. is alone in connecting it with the rubbing of the sruc 
before the ladling out. 

13 suvarndtn tvdm suvarnamayim. hiranyayaftir asy amrtapalaka sroto 
yajnandm. HirSS. 3, 7, 41 reads suparnam tvd suparnamayim . . Ap§S. 6, 7, 1 
does not have the first formula, whereas VaiSS. 2, 3 only quotes the pratika 
suparifdm tva. ... The sutras agree with JB. in the application of the formula 
(before ladling out). 

14 unnesyami is preceded by om in most sutras. 

16 om mam aham svargam lokam abhi. No parallels. 

18 purusa it samit. tarn annam inddhe annasya ma, tejasd svargam lokarn 
gamaya. yatra devdndm rsindm priyam dhama tatra ma idam agnihotrarfi 
gamaya iti. tusnim upasadayati. There are no parallels for the formulas 
annasya ma .. and yatra devdndm .. For the latter compare, however, ApSS. 
6, 8, 11 saptarfindm yatra lokas tatremam yajnam yajamdnam ca dhehy (..) 
ity apare'/idhavaniyam darbhefu sadayati. No sutra prescribes a silent putting 
down of the milk; some do not mention a formula. The agreement with ApSS. 
6, 8, 11, however, cannot but make us connect at least yatra devdndm .. with 
tuyifim upasadayati. Probably annasya ma .. should be taken together with 
yatra devdndm .. and both formulas are used in addressing the samidh which 
is put down together with the milk. The eleven syllables purusa it samit tarn 
annam inddhe may belong to the silent recitation (otherwise the critical 
edition). The samidh is a man who is able to make the agnihotra go to 
heaven. 

17 svargasya tvd lokasya samkramariarfi hiranmayam vamSam dadhami 
svdhd. Cf. ApSS. 6, 9, 4; HirSS. 3, 7,61 hiranyayatfi tvd vamsatn svargasya lo- 
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kasya samkramanar/i dadhdmi. Apastamba explicitly states that this formula 
should be used in case a second samidh is put on the fire, whereas here only 
one is mentioned. The vamka here is not an ordinary crossbeam (Caland, 
ApSS. 6, 9, 4 "Querbalke”), it is a special plank or beam used for passing 
over gaps. Cf. SankhB. n, 4; GB. 2, 3, 11 tad yathd matyena va vamiena va 
gartam samkramed .. Probably a vamkanartin (TB. 3, 4, 17, x) is some sort 
of rope-dancer who performs acrobatic stunts while walking over a beam 
connecting two points high in the air (antariksaya varyisanarlinam). 

18 No parallels. 

19 Oertel, JB. Roots and Verb-forms, p. 61 adopts the reading grhdmk ca, 
whereas Raghu Vira reads grahdmk ca with most mss. Vedic graha- “draught, 
spoonful” is not appropriate here and it is doubtful if the meaning “planet” 
already occurs in the brahmanas (Eggeling, S.B.E. 26, p. 432, n. 2). Even 
if grahdh could denote a certain class of demons in these texts, the association 
with the pitrs would be odd. So grhdmk ca (and in the next sentence grhdk ca) 
should be read. For the plural of grha- standing for the singular see Minard, 
Trots ftnigmes I, § 578 a; II, § 156 a. The house is propitiated BharSS. 6, 14, 
3; ApSS. 6, 12, 4; HirSS. 3, 7, 102; VaiSS. 2, 6, where the formula grhebhyas 
tvd grhdn jinva (Hir. prinihi) is recited when water is poured into the hands 
of the sacrificer’s wife. 

20 Most parallels connect this second wiping off with the pitrs. The verb 
upamrj- denotes the cleansing of the ladle. In other texts nimrj- is sometimes 
found. This refers to the wiping of the finger on the earth or on the grasses. 
In the second wiping off the hand is placed on the earth and the smearings are 
removed to the south according to the sutras (see also e.g. SankhB. 2, 2), 
i.e. the region of the pitrs. 

21 Cf. GB. 1, 3, 12 yat prathamam prdkisam pranams tenaprai?am ; VaitS. 
7, 21 f. srukke$am prdkndti pranan prinamiti. 

22 Cf. ApSS. 6, 11, 5; HirSS. 3, 7, 93 f. garbhebhyas tvd garbhdn prinihi; 
VarSS. 1, 5, 2, 45 garbhdn prindti garbhebhyah svdheti. BharSS. 6, 13, 6 
applies the formula garbhebhyas tvd garbhdn jinva at the second eating with 
the finger (cf. SankhB. 2, 2 yad dvih pradekinyd prdkndti garbhdn piirvena 
prindti). See further VaitS. 7, 21 if. srukkesam prdkndti ... garbhdn (sc. 
prindmi) iti dvitiyam; GB. 1, 3, 12 yad dvitiyam (sc. prdkisam) garbhdms tena 
(sc. apraisam) ; TB. 2, 1, 4, 7 yat prdkndti tad garbhdnam. 

28 The devajandh, who are sometimes hosts of demons or snakes (see 
Gonda, Savayajnas, p. 330), here perhaps are equivalent to the ViSve Devas 
(cf. Gonda, o.c., p. 308 quoting Renou, E.V.P. 8, p. 103: "les devajana- .. 
semblent r6sumer Aditya’s et Rudra’s ou 6quivaloir 4 Vi£ve Devah”). The 
Viive Devas, often placed in final position in enumerations and classifications, 
sometimes denote the totality of what has been enumerated, but they may 
also refer to that indefinite group of gods which is included for the sake of 
completeness or for fear of omitting a god. See in this connection GB. 1, 3, 12 
yad antatah sarvam eva prdkisam vikvan devarfis tendpraifam; VaitS. 7, 21 f. 
vikvdn devdn (sc. prindmi) ity antatah sarvam (sc. prdkndti). Perhaps the 
devajandh refer to that same group of gods, this “rest of the gods”, these 
“other gods”. It is striking that MSS. 1, 6, 1, 47 has in the same context as 
here itarajanebhyah svdheti nirledhi. The itarajandh seem to be spirits of 
darkness and the term may be euphemistic (Gonda, Savayajnas, p. 331), but 
it is remarkable that here this group is associated with the licking out of the 
remainder of the milk. See also VadhS. 4, 8 (A.O. 6, p. 105 f.) referring to 
anyajandh (comparable to the itarajandh) who receive the remains of the 
sacrificial victim ("Da fanden sie sie ab mit dem Inhalt des Magens und der 
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Gedarme und mit dem Blute”, transl. Caland). Apparently these groups of 
jandh also have some demoniac aspects. See also SahkhB. 2, 2 (dealing with 
the licking out and removing of the residue) yat srucam nirledhi sarpadevaja- 
ndms tena prinati yat srucam marjayate rakfodevajandms tena prinati. Keith 
may be right in taking here sarpadevajanah and raksodevajanah as appositive 
and not as dvandva compounds, but in JB. at least sarpajanah and devajanah 
definitely form two different categories. Eggeling translates §B. 11, 5, 3, 7 
sarpadevajanah, by "snake-deities”, but compare the compound sarpetara- 
jandh (GB. 1, 3, 12) presumably to be analysed as sarpa- and itarajanah. 
Caland’s “die anderen Wesen als die Schlangen" (ApSS. 6, 12, 4) is not con¬ 
vincing. That these devajanah and itarajanah who receive the ucchifta are not 
primarily demons (“Abfindung”!), but by receiving the remains make the 
sacrifice complete appears from ASvSS. 2, 4, 13, where in a context without 
demons the itarajanah, obtain the last water libation after the seasons (the 
totality of time), the quarters (the totality of space) and the seven seers. 

It should be observed that this licking out of the ladle is not found in the 
Samhitas, TB., Baudh. and Bhar., but occurs in SankhB., §§S., M§S., k 5 S., 
ApSS. and HirSS. So it may represent a later development. The older sources 
are simpler. 

24 No parallels. For a different propitiation of the birds (which are ominous 
just as the ants which are likewise propitiated according to some texts) see 
SankhB. 2, 2 yad dvih prade&inya praindti . . vaydmsy uttarena (sc. prinati). 

26 Most sutras mention this propitiation of the seven seers in this connec¬ 
tion (with some variations). See also TB. 2, 1, 4, 8. 

24 Cf. VarSS. x, 5, 2, 50 antarvedi prakfalanam ninayati sarpadevajanebhyah 
svaheti. Some other texts honour the snakes by pouring water out of the sruc 
(and not out of the sthali). 

27 Cf. K§S. 4, 13, 12 apradakfinam ahavaniyam parity a (in the evening); 
4, 15, 2 pradakfinam gdrhapatyarfi paritya (at dawn). The sacrificer performs 
this action at the beginning of the agnihotra ritual. 

28 See JSS. 22 (ed. D. Gaastra, thesis Utrecht 1906 = jSS. 23: 28, 12 ff. 
ed. Premnidhi Shastri, Jaiminiya- 5 rauta-su.tra-vrtti of Bhdvatrdta, Satapifaka 
series 40, New Delhi 1966) saddgnihotre gofiiktdsvasukte geye (ed. Gaastra: 
gayet). sdyarn gofuktam prdtar asvasuktam iti. purvasydm ahutau hutdydm. 
kam aham asmi ham mamety etad uktvd vd. JB. proves that the sacri¬ 
ficer sings the samans either after he has offered the first oblation (in case he 
performs the agnihotra himself) or after he has taken his seat south of the 
ahavaniya and has recited the formula ham aham asmi kam mama (in case an 
officiant performs the sacrifice for him). So the interpretation of Srautakosa, 
English Section 1, p. 144, which implies that the formula kam aham .. should 
be recited after the first oblation has been offered, is not correct. Miss Gaas- 
tra’s supposition o.c., p. 33, n. 14 is confirmed. Here kam meaning “aus¬ 
piciousness, wellfare (?)” is connected with ha "Prajapati”. 



42 - 44 - The story of Bhrgu 

This section was edited and translated by A. C. Burnell under the 
title A Legend from the Talavakdra or Jaiminlya Brahmana of the Sdma- 
veda, Mangalore 1878. It was reprinted in Atti del IV Congresso Intern, d. 
Orientalisti, II (Florence 1881), p. 97 ff. and (with some omissions) in 
the Indian Antiquary 13 (1884), p. 16 ff. After this first published com¬ 
munication from the brahmana Oertel’s edition and translation J.A.O.S. 
15 (1892), p. 233 if. was a considerable improvement. The parallel passage 
SB. ii, 6, 1, 1 ff. was discussed (and translated) by Weber, Z.D.M.G. 9 
(1855), p. 237 ff. [= Indische Streifen I (Berlin 1868),p. 24 ff.]. Eggeling’s 
translation S.B.E. 44 (Oxford 1900), p. 108 if. ignores the parallel from 
JB. Without adding much to its interpretation L. Scherman, Materialien 
zur Geschichte der Indischen Visionslitteratur (Leipzig 1892), p. 5-8 refers 
to this passage. Translations of one of the two versions are further found 
in S. L 4 vi, La doctrine du sacrifice dans les brahmanas (Paris 1966 2 ; 1898 1 ), 
p. 100 ff.; Geldner, Vedismus und Brahmanismus (Tubingen 1928 2 ), 
p. 78 ff.; H. Lommel, Altbrahmanische Legenden (Stuttgart 1964), p. 36 if. 
(with note on p. 73 f.) and J. Varenne, Mythes et legendes extraits des 
Brahmana (Paris 1967), p. 135 if. For an ample discussion of the meaning 
of this passage (in both versions) with many ethnological parallels see 
Lommel, Paideuma 4 (1950), p. 93 if. (see also o.c. 5, p. 201 ff.). 

The contents of this story are that Bhrgu being too proud of his theo¬ 
retical knowledge is taught a lesson by his father Varuna, who makes 
him see some horrible visions in yonder world. People cut other people 
into pieces, eat other people etc. as they have been cut or eaten (as trees 
or plants) by human beings on earth. Performing the agnihotra with the 
correct knowledge of its implications wards off this cruel fate. So Bhrgu 
concludes his study and establishes his fires in order to sacrifice with the 
agnihotra. 

According to Weber this story represents ‘‘die priesterliche Aneignung 
eines volksthumlichen Stoffes (..) Dass die Schilderung dieser Vergeltung 
nun wirklich eine rein volksthiimliche, eine dem Munde des Volkes 
entlehnte sei, ergiebt sich hier sogar noch aus sprachlichen Griinden” 
(o.c., p. 241). Indeed this episode may contain “reflections of the popular 
belief of the time as to the punishments awaiting the guilty in a future 
existence” (Eggeling, o.c., p. 108, n. 3 summarizing Weber’s views). The 
linguistic arguments (i.a. ti instead of iti; vibhajamanan used as a passive) 
are, however, doubtful and moreover cannot be applied in the version 
of JB. (which on the basis of that criterion should be a younger version). 
See e.g. Minard’s remarks ( Trois Enigmes II, §760) on the particle ed: 
“.. son allure solennelle (..; fautif Egg. II xxix ‘a popular expres¬ 
sion’) qui s’accorde bien avec la couleur legendaire du livre XI, oil il 
abonde (.., Bhrgu aux Enfers)”. One should look at the contents rather 
than at the wording (which may be important for the comparative 
chronology of the two versions). 
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Weber, o.c., p. 242 observes that Varuna’s important position in this 
legend proves it to be “eine sehr alterthfimliche”. It has been connected 
with Parsism (see Scherman, o.c., p. 8, n. 3). Lommel, Paideuma 4, 
p. 96 assumes a reference to the theory of rebirth in this description of 
yonder world, crowded with animals, trees, plants etc. in human shape: 
“Die in unserer Legende gebotene Anschauung von der jenseitigen 
Wiedergeburt der Lebewesen in verschiedenen Gestalten kann gar nicht 
isoliert fur sich bestehen ohne die Anschauung von einer Wiedergeburt 
im Diesseits”. I doubt, however, if one can assume that because of this 
rebirth in heaven or hell a parallel rebirth on earth was necessary. The 
description of yonder world is purely symbolical. Nobody is reborn on 
earth as water. Faith, Wrath etc. are just personifications in this story. 
It may be true that some fundamental conceptions “in die theologische 
Belehrung eingebaut sind” (o.c., p. 98), but as far as I am able to see one 
can only infer from this passage and the Indian parallels on “being eaten 
in return” that “animated” beings such as animals, plants etc. cannot 
be deprived of their “life” without consequences. The injuries inflicted 
on them are “revenged” in yonder world where all is the opposite of the 
situation in this world. Lommel, o.c., p. 101 ff. adduces interesting paral¬ 
lels from other cultures which prove that the motif of the reversal in the 
world of the dead (right is left etc.; even agens and patiens are reversed) 
is current in every folklore. This should warn us not to assume on weak 
grounds a typical Indian rebirth doctrine in this passage, which does not 
represent “eine von der andem Seite her gesehene Wiedergeburtslehre” 
(o.c., p. 97), but a description of life from the point of view of a com¬ 
pletely reversed position in yonder world. 

On being eaten in return, one of the motifs in this episode, see n. 16. 
One should take special note of SB. 12, 9, 1, 1, where it is stated that 
food eats the eater in yonder world, i.e. the reversal is central, not the 
fact that the food consists of animals or plants which are reborn human 
beings. The automatism of this reversal in the world of the dead and its 
all-inclusiveness imply that being eaten in return and the other atrocities 
of this passage do not represent a moral retribution — Weber gave his 
paper the title “Eine Legende des Satapatha-Brahmana fiber die stra- 
fende Vergeltung nach dem Tode” — as Lommel, o.c., p. 99 (see also 
Paideuma 5, p. 200 ff.) rightly observes. The fact that Bhrgu asks if 
there are any prdyascittis (SB.) or niskrtis (JB.) for averting these evils, 
may be a indication that this passage does not deal with moral trans¬ 
gressions (Lommel, Paideuma 4, p. 99 f.). This section does not advocate 
abstention from eating meat. In so far as the Vedic Indians do not re¬ 
pent of it, killing animals is not to be considered a sin (in our sense of the 
word). In their eyes the only evil is the result of the deed with relation to 
themselves. Since, however, all sorts of evil (produced by mistakes as 
well as by moral faults and sins) can be averted by means of a prayaicitti 
(e.g. by performing the agnihotra knowing its implications), one may ask 
if Lommel’s criticism {Paideuma 5, p. 202) of Keith, who speaks of 
“a passage on moral retribution” (Rigveda Brahmanas, p. 409, n. XI 3 1 ), 
is fair in every respect. For Vedic Indians sin may also include that evil 
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which is done inadvertently or which cannot be avoided in daily life. 
The morality of popular belief and the ritualists on the one side and of 
European “Moraltheologen” on the other side are often not in agreement. 

Another point which has engaged the attention of scholars is the 
relation between the two versions. Burnell, who regards the version of 
SB. as “decidedly of a later time”, advances no conclusive arguments for 
his view. Some vague remarks on the style of the two versions are not 
sufficient. Most of the authors mentioned in this introduction do not 
express an opinion on this subject. Caland, “Over en uit het JB.”, 
o.c., p. 28 is under the impression that the JB. version has a better com¬ 
position and is more original because the visit from the earth to yonder 
world would be more suitable for seeing the atrocities than the visit to 
the quarters of the universe (in SB.). On this doubtful point see n. 2. 
L6vi, o.c., p. 100 f., n. 3 mentions all the differences and concludes: “Les 
deux recensions sont done bien independantes”. That the two recensions 
in spite of many points of difference have much in common may appear 
from the following outline: 



scene 

explanation 

expiation ;fS i 

SB. (1) 

men dismembering men 
hewing off (sarfivrascam) 
limbs 

trees 

samidh 

JB. (1) 

man cutting (sarflvrScya) trees 
man into pieces and 
devouring him 

samidh 

$B. (2) 

men dismembering men 
cutting up limbs 

cattle 

milk 

JB. (2) 

man devouring crying 
man 

cattle 

first oblation 
vaca 

Sb. (3) 

silent men devouring 
silent men 

herbs 

illumination with 
burning straw 

JB. (3) 

man devouring silent 

rice and 

second oblation 

SB. (4) 

man 

barley 

manasd 

crying men devouring 
crying men 

waters 

water poured to 
the milk 

JB. (4) 

two women 

faith and 
non-faith 

eating twice with 
finger 

SB. ( 5 a) 

two women 

faith and 
non-faith 

two oblations 

JB- (5a) 

black naked man 

wrath 

eating with spoon 

SB. ( 5 b) 

black man 

wrath 

pouring out water 


Conclusions: 

a) Five topics of the scenes are identical (though differently worked out). 
Only §B. (2) has no parallel. 

b) The parallelism of the scenes can be restored by replacing SB. (2) 

by SB-(4). 
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c) Both texts have five explanations in common (if one puts “herbs" on 
a line with "rice and barley”). Only SB. (4) “waters”, which does not 
look very acceptable, has no parallel. 

d) Leaving out this explanation “waters” and connecting its correspon¬ 
ding scene (4) on its right place (2) with the correct second explanation 
“cattle” one obtains a complete parallel. 

e) In the expiations, which have only samidh in common, §B. has used 
for the first four scenes (which form a unity and refer to the reversed 
situation in yonder world) the ingredients of the agnihotra ritual. The 
explanation SB. (4) “waters” may have been brought about by the 
expiation “water poured to the milk”. 

All these facts need not imply that SB. has borrowed the Bhrgu pas¬ 
sage from JB. It is true that especially after the first four scenes the SB. 
passage looks ike an abridged version {iraddha, asraddha and krodha- are 
hardly understandable in the context), but the composition of the story 
seems to be too independent from JB. to be a direct borrowing. Some 
points, some topics and some expressions are identical. A common 
source seems likely. The JB. version with its elaborate description of 
Varuna’s world may be younger than its SB. parallel. The literal corre¬ 
spondence of sa ha tatama etc. (see n. 3) with JB. 2,160 and the fact that 
the theme of the father showing his own world to his son is also found 
at 2, 160 may be an indication that the Bhrgu passage was adapted by 
JB. in its (probably) younger agnihotra section. 

Finally it is to be observed that JB. very aptly builds in this Bhrgu 
story in the context of this agnihotra section. It follows the propitiation 
of all sorts of powers by means of the agnihotra. 


42. Bhrgu, the son of Varuna, 1 was devoted to learning. He deem¬ 
ed himself superior to his father, to the gods and to the other brah¬ 
mins who were devoted to learning. 2 Varuna considered: “My son 
knows nothing at all. Come, let me make him have a clear insight”. 
He took his lifebreaths away. He fainted. 3 Having fainted he passed 
from this world. He arrived in yonder world. 4 A man cut an (other) 
man into pieces and then 5 devoured him. He said: “Ah! has t his 
(really) happened? What is (the meaning of) this?” 6 They 7 said to 
him: "Ask your father Varuna. He will explain it to you”. 

He arrived (there) a second time. 8 A man devoured an (other) 
man who was crying out. He said: “Ah! has this (really) happened? 
What is (the meaning of) this?” They said to him: “Ask your father 
Varuna. He will explain it to you”. 

He arrived (there) a third time. A man devoured an (other) man 
who was inaudibly uttering sounds. 9 He said: “Ah! has this (really) 
happened? What is (the meaning of) this?” They said to him: “Ask 
your father Varuna. He will explain it to you”. 
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He arrived (there) a fourth time. Two women guarded a large 
property. He said: "Ah! has this (really) happened? What is (the 
meaning of) this?” They said to him: “Ask your father Varuna. He 
will explain it to you”. 

He arrived (there) a fifth time. (Of) two streams flowing side by 
side, one filled with blood and the other with ghee, 10 a black naked 
man with a club guarded the stream filled with blood, and the stream 
filled with ghee, out of that golden men drew up 11 all things one may 
desire with golden cups. He said: "Ah! has this (really) happened? 
What is (the meaning of) this?” They said to him: “Ask your father 
Varuna. He will explain it to you”. 

He arrived (there) a sixth time. Five rivers with blue and white 
lotuses, flowing with honey as water, 12 in these there was dancing 
and singing, the sound of lutes, crowds of Apsaras, a fragrant smell 
and a great noise. He said: “Ah! has this (really) happened? What 
is (the meaning of) this?” They said: “Ask your father Varuna. He 
will explain it to you”. 

43. He returned from there. He came to Varuna. He (Varuna) 
said to him: “Did you arrive (there), 13 my son?" “I have arrived 
(there), father”. “You have seen (it), my son?” “I have seen (it), 
father”. “What, my son?” 14 “A man cut an (other) man into pieces 
and then devoured him”. “Yes”, he said; "those who in this world 
offer 16 the agnihotra without knowing thus and cut trees and lay 
them on the fire, those the trees, having taken human form, eat in 
their turn 16 in yonder world”. “What is the expiation for this?” 
“That he lays here (i.e. in the agnihotra ritual) a log of wood on the 
fire, that is its expiation. By that (expiation) it is avoided”. 

“What (did you see) the second time?” 17 “A man devoured an 
(other) man who was crying out”. “Yes”, he said; “those who in this 
world offer the agnihotra without knowing thus and cook for them¬ 
selves animals which cry out, those the animals, having taken human 
form, eat in their turn in yonder world”. “What is the expiation for 
this?” “That he offers here the first oblation with speech (i.e. re¬ 
citing the formula aloud), that is its expiation. By that (expiation) 
it is avoided”. 

"What the third time?” “A man devoured an (other) man who was 
inaudibly uttering sounds”. 18 "Yes”, he said; “those who in this 
world offer the agnihotra without knowing thus and cook themselves 
rice and barley, which inaudibly utter sounds, those rice and barley, 
having taken human form, eat in their turn in yonder world”. “What 
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is the expiation for this?" “That he offers here the second oblation 
(reciting the formula) in thought, that is its expiation. By that (ex¬ 
piation) it is avoided”. 

“What the fourth time?” “Two women guarded 19 a large proper¬ 
ty”. “Yes”, he said; “they were Faith and Non-Faith. If 20 any in this 
world offer the agnihotra without knowing thus and sacrifice with¬ 
out faith, then it (i.e. that sacrifice) goes to Non-Faith; if (they 
sacrifice) with faith, it (goes) to Faith”. “What is the expiation for 
this?” “That he eats here twice 21 with his finger, that is its expia¬ 
tion. By that (expiation) it is avoided”. 

44. “What the fifth time?” “(Of) two streams flowing side by 
side, one filled with blood and the other with ghee, a black naked 
man with a club guarded 22 the stream filled with blood, and the 
stream filled with ghee, out of that (stream) golden men drew up 
all things one may desire with golden cups”. “Yes”, he said; “if 23 
any in this world offer the agnihotra without knowing thus and shed 
(literally: press out) the blood of a brahmin, then it (i.e. that blood) 
becomes that stream filled with blood; and the black naked man 24 
with a club who guarded it, he is Wrath. That (blood) indeed is his 
food”. “What is the expiation for this?” “That he eats here with the 
ladle (i.e. drinks the milk out of the ladle), that is its expiation. By 
that (expiation) it is avoided. And the water that he tosses upwards 
to the north after having washed the spoon, that is the stream filled 
with ghee. 26 Out of that (stream) golden 28 men draw up all things 
one may desire with golden cups”. 

“What the sixth time?” “Five rivers with blue and white lotuses, 
flowing with honey as water, in these there was dancing and singing, 
the sound of lutes, crowds of Apsaras, a fragrant smell and a great 
noise”. “Yes”, he said; “these, forsooth, were my worlds”. “By what 
are they to be won?” “By fivefoldly taking 27 this (milk out of the 
cauldron) and lifting 27 (it) out (into the sruc)”. He (Bhrgu) said: 
“There is indeed nowhere outside the agnihotra an opportunity for 
the conquest of a world (in heaven). (So) today (will be) my fast- 
day preceding the setting up of the sacred fires”. 28 Thus they ar¬ 
ranged it for him. He who knowing thus offers the agnihotra, him do 
not eat in their turn the trees having taken human form in yonder 
world, nor the animals, nor rice and barley, nor do his meritorious 
works and his sacrifices 29 go to Faith and Non-Faith. He wards off 
the stream filled with blood. He obtains the stream filled with ghee. 
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NOTES 

1 For Varuna’s fatherfood see AB. 3, 34, 1. Cf., however, also MS. 4, 3, 9: 
49. 4 fF.; PB. 18, 9, 1; JB. 2, 201. Bhrgu asks his father TU. 3, 1 to teach him 
brahman. 

2 anydn brahmaiidn may imply that Bhrgu himself is to be considered a 
brahmin, unless anya- means ".. the gods and the others, to wit the brah¬ 
mins”. At any rate in the JB. version Bhrgu is a mortal, who is sent by his 
father Varuna (the god?) from earth to the paraloka-, whereas §B. seems to 
place the conversation between father and son and Bhrgu’s visions in one 
and the same celestial (?) level. After his return from the (five) quarters of the 
universe Varuna asks his son why he does not study his lesson (§B. n, 6, 1, 
7). This would seem to indicate that Bhrgu is an ordinary brahmacarin, 
but the human conditions may have been projected in a divine environment 
as is often the case in the brahmanas. At first sight the instruction of Bhrgu 
by Varuna at TU. 3, 1 seems to be imparted on earth, but the passage con¬ 
cludes with the remark that the insight that brahman is bliss represents the 
knowledge of Varuna’s son Bhrgu which has its foundation in heaven: 
saifd bhargavi varuni vidyd parame vyoman pratifthita. If, indeed, Bhrgu has 
to be situated in heaven, this may explain the otherwise unexplicable visits 
to the quarters of the universe in SB. If Varuna is in heaven when he sends 
his son to the quarters of the universe, then Caland’s arguments (“Over en 
uit het JB.”, p. 28) in favour of the originality of JB. (see the introd. of this 
section) are no longer valid. In that case one might even argue that the version 
of SB. shows us a more original and more divine Varuna and Bhrgu. Bhrgu’s 
visit to the points of the compass is found in a quite different context at GB. 
1, 1, 4, where he goes to the quarters after being created by Brahman. Even 
if this vague agreement is perhaps accidental, Bhrgu’s celestial position is 
once more illustrated. The purely human and terrestrial Bhrgu of JB. may 
be comparatively young. 

8 Compare JB. 2, 160 describing with exactly the same words (sa ha 
tatdma. sa ha tantah pararfi lokam jagama. sa hamuymin loke ..) how the son 
of a sacrificer faints away and his "soul” goes to heaven (whereafter, meeting 
his deceased father there, he returns to earth). See E. Arbmann, “Tod und 
Unsterblichkeit im vedischen Glauben”, Archiv fur Religionswissenschaft 25 
(1927), p. 357: “Bewusstlosigkeit ist die zeitweilige, Tod die dauemde und 
unwiderrufliche Trennung des Menschen vom Korper”. For taking someone’s 
breath of life see JB. 3, 168 f.; PB. 17, 12, 2. 

4 The expression param lokarn jagama simply means “he passed away 
from this world”, whereas amusmin loka djagama depicts the arrival in yonder 
world. That asau loka may be favourable as well as unfavourable becomes 
clear when one compares this passage with JB. 2, 160. Both para- and asau 
loka- refer to an indefinite yonder world in which the svargaloka may be in¬ 
cluded, but more often is excluded. Cf. M. A. Boyer, J. As. 1901, p. 486 f.; 
Gonda, Loka, p. 84 ff. 

5 For atha after the gerund see Minard, Trois flnigmes II, § 166 ff. 

* Geldner translates abhud batedam kiip svid idam by “Ei, das war! Was 
war denn das?” Because of the initial position of abhud, however, one should 
assume two questions (as is done by Oertel, o.c., p. 234 and L6vi, o.c., p. 101). 
Cf. Gonda, Remarques sur la place du verbe dans la phrase active et moyenne en 
langue sanscrite (Utrecht 1952), p. 14 f. (“Le verbe se trouve dans la position 
initiale dans une interrogation qui n’est pas introduite par une particle inter¬ 
rogative ou par un pronom"). 
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7 The plural may indicate that the JB. version, in which a single man (and 
not as in SB. a group of men) performs the atrocities (and answers the ques¬ 
tion), is not the original and has carelessly borrowed from its source (either 
SB. or a common source). 

8 dvitiyam hdjagama. Oertel, o.c., p. 234: "He came to a second”. What 
should be supplied after “second”? Lommel remarks o.c., p. 94: “In Anleh- 
nung an das Satapatha-Brahmana konnte man dazu jedesmal das Femini- 
num dii "Himmelsgegend” erganzen, und denken, dass da nach den 4 
Hauptrichtungen noch 2 Zwischengegenden gemeint seien. Dann ware die 
Jenseitsvorstellung in ortlichen Hinsicht wie im Satapatha-Brahmana”. 
How should dvitiyam, however, refer to a feminine noun ? Moreover ajagama 
is construed with the locative (amusmin loke) in the first paragraph. So it 
is improbable that dvitiyam would refer to a second yonder world, apart from 
the fact that, though there are many lokas (see Gonda, Loka, s.v. “plurality 
of lokas”), the expression asau loka occurs only in the singular. In this one 
yonder world Bhrgu arrives six times and every time meets with a different, 
particular loka, in accordance with the casuistic division of the merits and 
demerits. So dvitiyam, trtiyam etc. have to be taken adverbially with L6vi, 
o.c., p. 101 “en second lieu, en troisi&me lieu .. etc.”. That this is correct, 
proves JB. 1, 43 him dvitiyam (sc. adarias) “What (did you see) secondly?” 

9 On the reading of one of Oertel’s mss. tusnirn vyaharantam which I have 
adopted see n. 18. 

10 lohitakulyam ca ghrtakulyam ca prabdhuk syandamane is construed with 
ajagama by Geldner, o.c., p. 78, who takes it as a second accusative after 
pancamam. Oertel, o.c., p. 235 seems to interpret the participle as equivalent 
to a finite verb form, but does not account for the accusative. These words 
should, however, be taken with the following sentence as a disjunct accusa¬ 
tive. See Oertel, Syntax of Cases, p. 78 “The proleptic accusative consists of a 
noun accompanied by a participle”. The two accusatives are not wholly 
absolute as one of them depends on jugopa. The anacoluthon of this sentence 
is caused by udacire, which is not construed with an accusative. 

11 Read with Hoffmann, K.Z. 79, p. 172, n. 2 ("Die schlechte Uberlieferung 
des JB. erlaubt ohne weiteres diese Korrektur von Hs. udacire") udacire. 

12 Oertel, o.c., p. 235 translates panca nadih .. syandamandh “Five rivers 
.. (were) flowing", but rejects (Syntax of Cases, p. 19) the possibility “that, 
with the exception of the past participle in -ta, participles occur in the Brah- 
mana prose in the clear r 61 e of finite verbs”. So it is preferable to regard 
panca nadih .. syandamandh as a pendent nominative which anticipates the 
locative tasu (cf. Oertel, Syntax of Cases, p. 36). 

13 dgds (as Oertel correctly reads) probably does not refer to his coming 
back (Oertel, L6vi and Geldner) but to his arriving somewhere. Just as 
adarias is a short expression to which as object “something" or "it” should 
be supplied,«so dgds implies "somewhere" or "there". The conciseness may 
be colloquial or euphemistic ("there”, i.e. “in those horrible places”; “it”, 
i.e. "those atrocities after death”). 

14 Read with Oertel, o.c., p. 235 him tdtd 3 iti and not kirn tateti (Raghu 
Vira). The son addresses his father with tat a, the father his son with tdta. 

18 The reading juhvato of some mss. (instead of ajuhvato) may be correct. 
The point is not that people do not offer the agnihotra, a sacrifice which is 
accepted even by the most a-ritualistic circles, but that the knowledge of its 
implications is lacking with some people. The opposite of agnihotram juhvato 
naivamvidah is sa ya evatfi vidvdn agnihotram juhoti (end of JB. 1, 44). If 
ajuhvato is read, the negation before evamvidah either is superfluous and irreg- 



JAIMINIYA BRAHMANA I, 42-44 IO7 

ular, or it separates evamvidah from juhvato, as appears from Oertel’s, L6vi’s 
and Geldner's translations, evamvid agnihotratyi juhoti forms, however, one 
expression. 

16 On this being eaten in return see SankhB. n, 3 (see Oertel, J.A.O.S. 26, 
p. 196); JB. 1, 26 (see section 26-38, n. 1); 2, 182 ( JB. Auswahl, p. 178 f.) 
tatha hainam a.mu$min loke pa&avo nddanti. adanti ha vd amupmin loke 
pakavah purusam; SB. 12, 9, 1, 1 say ad dha vd asmin loke puruso *■ nnatn atti 
tad enam amu$min loke pratyatti; Manu 5, 55 mam sa bhakfayitamutra yasya 
mdmsam ihadmy aham and Ordhvamnaya Samhita 1, 10 (see Weber, o.c., 
p. 26, n. 2). Cf. also BhagP. 5, 26, n (see Scherman, o.c., p. 6, n. 2). For this 
motif in the folklore outside India see Lommel, Paideuma 4, p. 106 ff. and 
Oertel’s paper "Altindische Parallelen zu abendlandischen Erzahlungsmoti- 
ven” in Studien zur vergleichenden Liter aturgeschichte [Herausgegeben von Dr. 
Max Koch] VIII (1908), p. 120. The basic principle of this theme is the 
reversal of agens and patiens as part of the general, complete reversal in 
yonder world (see introduction). 

The trees eat in return, because man has eaten them by means of the fire. 
So Lommel’s remark “So wenig als Holzscheite Menschenspeise sind, so wenig 
konnen die Baume hier Mensenfresser sein. Solche Abirrungen ergeben sich 
beim wiederholten Nacherzahlen” ( Paideuma 4, p. 97) is without foundation. 

17 kirn dvitiyam (sc. adarkas, to be supplied from adarkas tatd 3 .. him 
tatdf). Cf. n. 8. 

18 Some mss. read vyaharantam and vyaharatah without the privative 
particle a-. In the parallel passage SB. n, 6, 1, 10 the plants are identified 
with the tuynim dsindn “still sitzende” (Weber, o.c., p. 25), “sitting still” 
(Eggeling). The tertium comparationis is, however, not the immobility of the 
plants, but (as appears from JB. and was rightly understood by Lommel, 
Paideuma 4, p. 98) their silence in contrast with the crying ones, the animals. 
Varenne’s translation “assis et silencieux” (o.c., p. 136) does not express the 
durative aspect of as-, which in connection with tuynim does not only mean 
“to keep quiet, remain motionless”, (cf. BhagP. 8, 7, 4 tuynim sthitdn “stand¬ 
ing idly by; remaining inactive”) but also "to remain silent”. See Mayrhofer’s 
Concise Etym. Sanskrit Diet. I, s.v. tusnim and compare JB. 2, 50 yadd vai 
tuynim aste pranam eva vdg apyeti; Pancatantra 1, 2 yavac chakhagrair vayu- 
vakdd dhanyate, tdvac chabdam karoti, anyathd tuynim aste. In the JB. version 
tuynim beside avydharantam is pleonastic. Contrary to all translators and 
editors the forms without privative a- should be retained. The question is not 
so much that rice and barley, when harvested and cooked, do not cry, as that 
they cry inaudibly. Compare the use of tuynim in tuynim iamsati. The ex¬ 
piation manasottaram dhutim juhoti also does not imply mere silence, but may 
refer to the silent recitation of a formula. The same insertion of a privative 
a- occurs in some mss. JB. 1, 18 avidvamsam; ajdnantam; 1, 50 idem; 1, 43 f. 
ajuhvatah. 

19 Read with Oertel ajugupatam instead of ajugupatam. 

20 ye vd asmin loke 'gnihotram (a) juhvato naivamvido ’kraddadhand yajante 
tad akraddhdm gacchati yac chraddadhanas tac chraddhdm. Oertel, Syntax of 
Cases, p. 61 rightly takes this sentence as an instance of "The Anacolouthic 
Construction of Relative Clauses” and observes: “Note that the relative 
pronoun ye in the first half corresponds to the conjunction yad in the second”. 
His translation "If any in this world, not offering the Agnihotra (and) not 
knowing thus, sacrifice without faith, — that (sacrifice of theirs) goes unto 
Non-Faith; if (they sacrifice) with faith that (Agnihotra goes) unto Faith”, is, 
however, untenable, agnihotram (a)juhvato naivamvido must be taken with 
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airaddadhdndh as well as with iraddadhandh. It is hardly conceivable that 
tad first means “(sacrifice)" and later on "(Agnihotra)” in the same sentence. 
Oertel’s “that (sacrifice of theirs)" cannot refer to the agnihotra since he 
retains the reading agnihotram ajuhvato. His rendering J.A.O.S. 15, p. 237 
"(..) that (sacrifice) goeth unto Non-Faith; what (they sacrifice) with faith, 
that (goeth) unto Faith” is more satisfactory (though yad “if, when” seems 
to be preferable). Geldner, who retains the privative a- in the rest of this 
passage, drops it here: “ Wenn sie namlich in dieser Welt zwar das Agnihotra 
darbringen, aber ohne richtige Erkenntnis und ohne Glauben opfem, so 
gelangt es zum Unglauben. Wenn aber einer im Glauben, so gelangt es zum 
Glauben” (o.c., p. 79). The constantly repeated, stereotyped turn of phrase 
ye va asmin loke Agnihotram (a)juhvato naivamvidah should, however, con¬ 
sistently be read with or without a-. See n. 15. Moreover naivatftvidah should 
not be disjoined from the stock phrase and connected with yajante. Presum¬ 
ably yajante does not have any special relation to the agnihotra. It refers to 
sacrifices in general, such as the great soma sacrifices, where iraddha plays 
a more important role and yaj- mostly is used (the agnihotra shows a pref¬ 
erence for hu-). The meaning of tad here is "that (special sacrifice, i.e. the 
sacrifice of people who, not knowing the background of their agnihotra, 
sacrifice with or without faith)”. Cf. SB. 3, 1, 1, 5 ye brdhmanah iuiruvamso 
'nucana vidvdmso yajayanti saivahvald "If learned, instructed, knowing 
Brahmanas perform the sacrifice there is no failure” (Oertel, Syntax of Cases, 
p. 60). Here tad is replaced by sd on account of the feminine predicate. One 
might also translate: "If learned (..) brahmins perform a sacrifice, that 
(sacrifice) is not a failure” or “the sacrifice of learned (..) brahmins is not a 
failure". Cf. also n. 23. 

One may ask why reaching iraddha is an evil for which a nifkrti has to be 
found. That is why Lommel, Paideuma 4, p. 98 observes: "... auch hier ist 
die Allegorie nicht recht gelungen; denn die Frau "Unglauben” ist ja gleich 
"Glauben” als Schatzhiiterin hingestellt”. According to Weber, o.c., p. 29 the 
two women originally were not Faith and Non-Faith "wie die priesterliche 
Deutung des Brahmana sie erklart”, but the keepers of good and evil. What¬ 
ever their original function may have been, in this text they are Faith and 
Non-Faith and as such have to be explained. Moreover both are here regarded 
as unfavourable (even Faith or the keeper of good). The one sacrifice goes to 
Faith, the other to Non-Faith, but both seem to be deposited in the one 
mahad vittam which is watched by the two women. The result of iraddha 
and airaddhd in sacrifices apparently comes to the same thing and iraddha 
is senseless, unless one knows the implications of the daily agnihotra. See 
also H. W. Kohler, Sraddha in der vedischen und alt-buddhistischen Literatur 
(thesis Gottingen 1948), p. 66, n. 2: “Der Sinn scheint zu sein (..): Nicht 
dem Opferer selbst kommt der Lohn seiner Opfer und Werke zu gute, sondem 
im einen Fall der ASr., im anderen der Sr., wenn er nicht (..) grundsatzlich 
das Agnihotra darbringt und im besonderen bestimmte Siihneriten dabei 
beachtet, die gelehrt werden”. 

21 Read with Oertel dvir angulya. 

22 As Oertel, o.c., p. 237, n. 100 observes, the perfect (jugopa) is very 
irregular in quotations. In Bhrgu’s narration jaghdsa, jugupatuh, dsa, jugopa, 
udacire and babh-uva are replaced by aghad, ajugupatam, abhut, jugopa (sic), 
udacante (sic) and abhut. 

23 ye (..) brdhmanasya lohitam utpidayanti sd sd lohitakulya. For this 
construction see n. 20. Here sd for syntactical reasons stands for tad and is 
repeated in order to express that every drop of blood which is shed enters 
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that river. For an alternative interpretation — utpidayati literally means ‘‘to 
press out” — see n. 24. 

24 The black man seems to be Yama (Scherman, o.c., p. 7), here named 
Krodha. This identification is confirmed by Scherman’s quotation (p. 8) 
from Laghucanakya (III, 8), where krodhah occurring together with tr$na, 
vidyd and samtofah is equated with vaivasvato devah. All shed blood feeds 
the wrath of the revenging god of death. It is, however, also conceivable that 
the blood-river represents the blood pressed out of the brahmana-injurers, 
who in their turn suffer the same treatment which they had imparted on 
earth. In that case Wrath would be the symbol of the retaliation of the in¬ 
jured brahmins. His musala- then might be interpreted as a pestle (a meaning 
more usual than “club”) with which he presses out (utpidayati) the blood 
of the sinners. 

25 Observe that a really favourable vision does not need a nifkrli, whereas 
iraddhd guarding the large property had to be expiated and therefore cannot 
but be unfavourable in the context (see n. 20). 

28 Gold means immortality. The golden men are the immortal agnihotrins 
who reap the fruits of their ritual sukrta (apparently not taken by Faith and 
Non-Faith) in yonder world. 

27 On the construction see Renou, Grammaire sanscrite, p. 537: “Le groupe 
verbal (en ta-) suivi de substantif appos6 [in this case a noun denoting milk 
may be supplied] peut dquivaloir A un abstrait suivi d’un g6nitif” [here: “this 
taking (of the milk)"]. 

28 Bhrgu now has discovered that more study is superfluous. This does not 
imply a rejection of wisdom and a preference for the ritual. As a student 
Bhrgu had only learnt ritual details. Varuna now made it clear to him that 
knowing the important implications and background of the rather simple 
agnihotra ritual secures immortality. So Bhrgu decides to set up his fires as 
soon as possible, i.e. the next day. 

28 For i§tapurta- see Gonda, Savayajnas, p. 236 f. 



45-46- (first half) and 49 (second half)-50. The doctrine of the five fires. 

Eschatology 


JB. 1, 45 dealing with the pahcagnividya has a close parallel in SB. 14, 
9, i, 12 ff. (= BAU. 6, 1, 9 ff.); BAU. 6, 2, 9 ff. (Kanva rec.) and ChU. 
5, 4, ff. See Oertel, Syntax of Cases, p. 134 ff. for a translation of the JB. 
passage and a comparative table of the four versions (for a table of three 
versions, without JB., see also Deussen, Sechzig Upanishad's, p. 138). On 
the meaning of this pahcagnividya within the framework of a water 
doctrine see Agn. a. Prdnagn., ch. VI. Just as in the upanisadic parallels 
the pahcagnividya is followed by a description of the (twofold) path to 
heaven (1, 46). First some sort of pitryana (of those who do not know 
the right answer on the question “Who art thou?”) ending with the 
rtus (instead of the year which gives entrance to immortality) is sketched. 
This passage (the first half of 1, 46) is followed by an insertion on the 
ritual of death, with which will be dealt in the next section. The devayana 
passage with the verse vicaksanad rtavo .. starts as a sequel to the 
cremation as treated in the sutra-like insertion (1, 49) and seems to be 
independent from the pahcagnividya passage. The two descriptions of the 
path to heaven, however, belong together, as appears from the last 
phrase of 1, 49 which is also found in 1, 46. JB. 1, 50 describes the correct 
reaction of the deceased on the question “Who art thou?”. For a similar 
twofold reaction on this question (there asked by the sun itself) see JB. 
1, 18. For this devayana passage see the introduction of 17-18 (where 
further literature is given). 

The following scheme may show the agreements and differences 
between the parallel versions of the pahcagnividya. It starts from the 
version of BAU. (M.). The following signs are used. — means: identical; 
/ means: identical with minor variations such as vrsfih / varsam ; i=- ^ 
means: identical with variations such as parjanyah / stanayitnuh. 



BAU. (M.) 

BAU. (K.) 

ChU. 

JB. 

Fire 

1 asau lokah 

— 

— 

ya esa tapati 


2 parjanyah 

— 

— 

# ¥= 


3 ay am lokah 

— 

prthivl 

prthivl 


4 purusah 

— 

— 

— 


5 yosd 

— 

— 


Fuel 

1 ddityah 

— 

— 

ratrih 


2 saryivatsarah 

— 

vayuh 

dyauh 


3 prthivl 

— 

sarfivatsarah 

antariksam 


4 vyattam 

— 

vdk 

vdk 


5 upasthah 

. — 

— 

* 

Smoke 

1 raimayah 

— 

— 

— 


2 ahhrdni 

— 

* 

— 
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III 



3 vayuh 

agnih 

dkasah 

— 


4 pranah 

— 

— 

— 


5 lomdni 

— 

yad upa- 
mantrayate 

isydh 

Flame 

1 ahah 

— 

— 

— 


2 vidyut 

— 

— 

— 


3 rdtrih 

— 

— 

agnih 


4 vak 

— 

jihvd 

caksuh 


5 yonih 

— 

— 

yonih 

Coals 

1 candramdh 

disah 

— 

— 


2 aianih 

— 

— 

— 


3 disah 

candramdh 

— 

— 


4 caksufi 

— 

— 

srotram 


5 yad antah 
karoti 

— 

— 

saifispariah 

Sparks 

1 naksatrani 

avantaradiiah 

— 

— 

2 hrddunayah 

— 

— 

* 


3 avantaradiiah 

naksatrani 

— 

maricayah 


4 srotram 

— 

— 

manas 


5 abhinandah 

— 

— 

# 

Oblation 

1 iraddha 

— 

— 

amrtam 

dpah 


2 somah 

+ 




3 vrsfih 

— 


— 


4 annam 

— 

— 

— 


5 retah 

— 

— 

— 

Result 

purusah 

— 

** 

— 


Conclusions: 

a) The Madhy. and the Kanv. rec. are almost identical. Coals and 
Sparks 1 have been interchanged with Coals and Sparks 3. Only Smoke 3 
(agnih) is different. 

b) ChU. agrees with the Vajasaneyins rather than with JB. Only in 
two cases in which it differs from BAU. there is an agreement with JB. 

(prthivi ; vak). 

c) The Fire and Fuel series of BAU. and JB. have a different starting- 
point. The fivefold classification consists of two parts: the tripartition 
heaven — intermediate space — earth and man and woman. The oblation 
is poured into the whole range of the three parts of the cosmos, whereas 
in the case of man and woman only a special part (mouth; vulva) receives 
the offering. Compare SB. 11, 6, 2, 6 ff., where the agnihotra oblations 
enter antariksam, dyauh and iyam, which are at the same time their 
ahavaniya. On entering purusah and strl they make the mukham and 
upasthah their ahavaniya. In the present passage SB. bases itself on 
purusah / vyattain and yosa / upasthah and creates the couples asau lokah / 
ddityah and ay am lokah / prthivi, in which asau and ay am lokah represent 
the totality and adityafi and pfthivi the part. The second sacrifice with 
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parjanyah and sarfivatsarah, however, does not seem to fit in this struc¬ 
ture. In JB. on the other hand the fuel in the first three sacrifices is not 
that special part of the fire on which the oblation is poured (compare the 
function of the samidh in the agnihotra ritual), but the wood which 
keeps the fire burning. The sun-fire is nourished by the darkness of the 
nigh t, the thunder-fire by the atmosphere of heaven, the earth-fire by the 
atmosphere which covers the earth. The occurrence of vak instead of 
vydttam in the fourth sacrifice may be due to a tendency of the brah- 
manas not to deviate from a fixed series — vak is one of the five prana.}), — 
even if inconsistencies arise in their classifications. Perhaps, however, 
these pranah here do not denote the vital powers, but the orifices, and 
vak refers to the mouth rather than to speech. In the two BAU. recen¬ 
sions vak (Flame 4) may, however, refer to speech, which sometimes is 
homologized with agni. ChU. seems to have borrowed vak (Fuel 4) from 
JB. and to have replaced vak (Flame 4) by jihvd, not one of the five 
pranah, but chosen for its outward resemblance and also occurring (as 
samidh ) in the five-fire doctrine SB. n, 6, 2, 6 ff. Remarkably prthivi 
(Fire 3) in ChU. does not fit in the classification of the first three sacri¬ 
fices, which for the rest agrees with §B. Again there may be influence 
from JB. 

d) On account of Flame 3 (ratrih) the Kanva rec. has transposed ca- 
ndramah and naksatrdni from the first to the third sacrifice. 

e) Flame 3 (ratrih) is the counterpart of Flame 1 ( ahah) in BAU. and 
ChU., just as ayaryi lokah of asau lokah (BAU.). The second sacrifice does 
not belong to this symmetric classification. JB., however, has a perfect 
triple division: ahah “fight produced by the sun”, vidyut “fight produced 
by thunder” and agnih “earthly fight”. 

f) In the Kanva rec. Smoke 3 (agnih) is hardly tenable. Otherwise 
Deussen, Sechzig Upanishad’s, p. 138 assuming that “statt vayuh mit 
Brh. agnih (Feuer in der Rolle des Rauches mochte anstossig befunden 
und daher verbessert werden), statt sarfivatsarah mit Chand. vayuh ein- 
gesetzt werden muss”. Smoke 3 (vayuh) is an excellent counterpart of 
Smoke 4 (pranah), whereas agnih is difficult to be explained as “smoke”. 

g) Against Deussen, o.c., p. 138 sarfivatsarah should be retained as the 
original Fuel 2 of the upanisads (JB. differs in the Fire / Fuel series as 
was shown above). Since vayuh evidently belongs to the third sacrifice, 
we are led to infer that vayuh and sarfivatsarah have been interchanged 
in ChU. In the second sacrifice vayuh could easily replace sarfivatsarah as 
fuel for parjanyah, because wind, thunder and rain go together, whereas 
sarfivatsarah as Fuel 3 could take the place of prthivi which had become 
vacant after the dropping of ayarfi lokah . For vayuh Smoke 3 akatah 
forms a worthy substitute. 

h) JB. has maricayah (see Minard, Trois Enigmes II, § 97 a) as Sparks 3 
instead of avantaradilah. In the same third sacrifice antariksam and 
vayuh are occurring. For this combination see the pahcagnividyd of 
SB. 11, 6, 2, 6 ff. 

One may conclude that the two BAU. versions are more or less identi¬ 
cal. ChU. agrees with BAU. in many respects, but shows some traceable 
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changes which may be due in part to influence from JB., and that the 
version of JB. though agreeing in several points with BAU. is (especially 
in the first three sacrifices) based on a different, perhaps more original 
classification. 

Obviously the first oblation amxtam apah (JB.) is more original than 
iraddhd (BAU.; ChU.), as appears from the question vettho yatithyam 
dhutyani hutaydm apah, purusavdco bhutvd samutthdya vadanti (BAU. 
6, 2, 2); vettha yathd pahcamyam dhutdv apah purusavacaso bhavanti 
(ChU. 5, 3, 3). The waters to which this question refers are the original 
first oblation, which being successively transformed into soma, rain, 
food and semen produce a human being with a human voice at the fifth 
offering. The riddle question of the upanisads presupposes the reading 
apah (with or without amrtam, see n. 3) of the brahmana. Deussen, to 
whom the JB. parallel was unknown, considered {The Philosophy of the 
Upanishads, New York 1966 2 , p. 334) iraddhd to be the immortal part of 
man which ascends to heaven from the funeral pyre and there is offered 
by the gods. “This immortal part is termed by Yajnavalkya karman, 
work, and in our passage is described after the analogy of the sacrificial 
fluid as “water”, and later on as “faith”. (..) They signify however essen¬ 
tially the same, inasmuch as the peculiar essence and so to speak the 
soul of the work (karman) that ascends as the sacrificial vapour (apas) 
is the faith (iraddhd) with which it is offered”. It is, however, not to be 
assumed that the first phase of an old water doctrine would be termed 
"waters” “after the analogy of the sacrificial fluid”. Why should iraddha, 
especially be connected with the funeral “sacrifice” and therefore be 
equal to the karman of the dead even though this iraddha rests, in fact, 
with the relatives who cremate him ? The apah are the heavenly waters. 
Originally the water doctrine was not cyclic. See Agn. a. Prdndgn., 
ch. VI. There are no clear indications that in JB. the pahcagnividyd was 
connected with the transmigration theory. On the other hand it is re¬ 
markable that the pahcagnividyd which is mostly regarded as forming a 
secondary combination with the doctrine of the pitr- and devayana in the 
upanisads in this section is similarly connected with two paths. 

One may ask why in JB. this section was included in 1, 1-65 which 
deals with the agnihotra, whereas the upanisadic parallels do not have 
any relation to that rite. The funeral rites of the context and the fact 
that this eschatology starts from the cremation, which is often connected 
with the agnihotra, may be one of the reasons. Perhaps, however, one 
has to start from the pahcagnividyd, which in JB. is not explicitly brought 
into connection with the agnihotra, but obviously refers to a fivefold 
agnihotra at SB. n, 6, 2, 6 ff. 

The upanisadic passages in which the transmigration doctrine plays an 
important role are obviously later than JB. This brahmana, however, 
need not be the direct, only source of these texts. In the brahmana 
itself the relation between the several passages is rather difficult. In the 
introduction of the section 17-18 it has already been observed that the 
passage with the verse vicaksandd rtavo seems to form an insertion in 
JB. 1, 17-18. On the other hand the one Rtu who asks the question ko 
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’si purusa (1, 49) does not seem to agree with the plural vocative rtavo in 
the verse and with the fact that Rtus, and not one Rtu, lead the deceased 
to immortality. Presumably the original situation was the following: 
a) the dev ay ana passage starting at 1, 49 as a sequel to the cremation; 
the deceased passes from smoke to night, to day, to the halves of the 
month, to the month and finally to the Rtus to whom he announces 
himself with the verse vicaksanad rtavo ; b) the deceased meets the sun 
and either gives the wrong answer to the question kas tvam asi and is 
seized by the Rtus, or correctly answers and is released (JB. 1, 18; JUB. 
3, 3, 4, 1 ff.); c) the deceased, who has to pass night and day, the two 
halves of the month, the months, the Rtus and the year, meets one Rtu, 
does not give the correct answer to the question ko ’si purusa and is 
obstructed by that single Rtu (JB. 1, 46); d) insertion of devayana with 
the verse vicaksanad rtavo in JB. 1, 18; e) combination of the eschatol¬ 
ogies of 1, 46 and 1, 49-50 in a pitryana — devayana couple as a result of 
which the announcement to the Rtus is replaced by the question ko ’si 
purusa of one Rtu. 

The verse vicaksanad rtavo in the version of JB. 1, 50 may contain 
some secondary additions. On the other hand, trayoda&ena dvadaiojra- 
masah of 1, 50 seems to yield a more correct metre. ChU. and BAU. 
more or less correspond to JB. 1, 45 (for the end of 45 see ChU. 5, 9, 1 
iti nu pancamyam ahutav apah purusavacaso bhavanti ; BAU. 6, 2 ,_ 13 
tasya ahuteh purusah sarfibhavati) ; 1, 46 first paragraph (especially BAU. 
6, 2, 14); 1, 49 (the path through the divisions of time divided into a 
dark and a bright one by the upanisads). KausU. 1, 2 follows JB. 1, 50 
(the verse vicaksanad rtavo). The verse vicaksanad and the pancagnividyd 
refer to the same water doctrine which explains the origin of (human) life 
on earth. Both are found in an eschatological context in JB., but this 
text does not seem to contain any references to a never ending cycle of 
fluid, to a transmigration. The later assumption of a “Wasserkreislauf” 
in the upanisads involves claims by ksatriyas to the authorship of this 
doctrine. On this point see Agn. a. Pranagn., ch. II and VI. 


45. The one that shines here (the sun), that is Agni VaiSvanara. 1 
Its fuel is the night, its flame 2 the day, its smoke the rays of the sun, 
its sparks the stars, its coals the moon. In this same Agni VaiSvanara 
the gods day by day offer immortality, the (heavenly) waters. 3 From 
this oblation when it has been offered King Soma 4 comes into exist¬ 
ence. 

The thunder is Agni VaiSvanara. Its fuel is heaven, its flame the 
lightning, its smoke the clouds, its sparks the hailstones, 5 its coals 
the thunderbolt. In this same Agni VaiSvanara the gods day by day 
offer King Soma. From this oblation when it has been offered rain 
comes into existence. 

The earth is Agni VaiSvanara. Its fuel is the atmosphere, its flame 
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the fire, its smoke the wind, its sparks the shining motes in the air, 
its coals the quarters. In this same Agni Vaiivanara the gods day by 
day offer rain. From this oblation when it has been offered food 6 
comes into existence. 

Man is Agni Vai£vanara. Its fuel is speech, its flame sight, its 
smoke breath, its sparks mind, its coals hearing. In this same Agni 
VaiSvanara the gods day by day offer food. From this oblation when 
it has been offered seed comes into existence. 

Woman 7 is Agni Vai^vanara. Its fuel is the vagina, its flame the 
vulva, its smoke desire (?), 8 its sparks the feelings of enjoyment, its 
coals the coitus. In this same Agni VaiSvanara the gods day by day 
offer seed. From this oblation when it has been offered man comes 
into existence. 

Thus in this fifth creation man is born from the gods. At the fifth 
creation the divine waters speak with a human voice. 9 And when* he 
goes to yonder world — 

46 — his (funeral) fire is Agni VaiSvanara. Its fuel is the herbs and 
trees, its flame is just the flame (of the fire), its smoke just the smoke, 
its sparks just the sparks, its coals just the coals. In this same Agni 
VaiSvanara the gods day by day offer man. From this oblation when 
it has been offered man comes into existence (and goes) to yonder 
world. 10 That is for him the world in which he resurges. 

Of that god who shines here 11 night and day, the half-months, the 
months, the seasons and the year are the guards. Night and day are 
forerunners (who announce his coming). 12 To 13 him one of the 
seasons, who has a hammer in his hand, 14 comes down along a ray of 
light and asks him: “Who art thou, man?” 13 In case he has some 
(but not the perfect) knowledge he may withhold (his name from 
the interrogator). 16 Then he strikes at him (with his hammer). Of 
him when he has been stopped the good works disappear in three 
parts. 16 He (i.e. the Rtu) takes one third. One third diffuses in the 
air. Together with one third he (i.e. the deceased) descends in the 
direction of this world. 17 The world which is won by him on account 
of his gifts, in that he stops. Thereupon even him Death ultimately 
reaches. Repeated dying is not overcome by him who 18 knows (only) 
thus. 

[....] 

49. [•_..] 

Of 19 him when he has caught fire the smoke (dhuma) shakes off 
the body. Because it shakes off (dhunoti ) 20 therefore it is dhuna. In 
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fact it is dhuna by name. They call it mystically 21 dhuma in a mystic 
way of speaking. For the gods are fond of the mystic. 21 From the 
smoke he goes to the night, from the night to the day, from the day 
to the half-month of the waning moon, from the half-month of the 
waning moon to the half-month of the waxing moon, from the half¬ 
month of the waxing moon to the month. 22 There in the month both 
the body and the life-spirit come together. 23 To 24 him one of the 
seasons, who has a hammer in his hand, comes down along a ray of 
light and asks him: “Who art thou, man?” 24 

50. Him he should answer : 26 

“O, Seasons, from the radiant one, which is pressed out every half 
month, from the one which is connected with the pitrs the seed is 
produced”. — That they offer there the radiant King Soma, that (is 
meant by) this. 26 

“As such you sent me in a man as your agent”. — For they send 
him here in a man as their agent. 

“From that man, your agent, you emitted me in a mother”. — 
For he (the father) emits him in a mother. 

“Thus I am produced, being added by the thirteenfold one as the 
additional month of the twelve”. 27 — It is the thirteenfold one which 
burns here. 

“This I know, of this I am sure. So lead me, O Seasons, to im¬ 
mortality, through 28 the twelve- or thirteenfold father, through this 
mother, through this faith, through this food, through this truth. 28 
Day is my father, night my mother. I am truth. 29 So lead me, O 
Seasons, to immortality”. 

Him the seasons take with them. As one who knows one who like¬ 
wise knows, as one who understands one who likewise understands 30 
so the seasons take him with them. They admit him (to heaven) 31 
He who knows thus is not a human being; he is one of the gods if 
he has this knowledge. 32 The fathers and grandfathers, swift as 
thought, t 3S approach him (saying): “What, dear son, 34 have you 
brought us?” He should answer them: “Whatever good I have done 
that is yours”. His sons enter upon his inheritance, his fathers upon 
(the effect of) his good deeds, his enemies upon (the effect of) his 
evil deeds. 35 Having thus made this threefold division he goes to co¬ 
existence in one world with the one that burns here. 
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NOTES 

1 Instead of agnir vaiivanarah BAU. and ChU. have only agnih. The 
epithet vaiivdnara- (for which see Minard, Troislinigmes II, § 699 a) indicates 
that this fire is not just an ordinary sacrificial fire, but forms one of the mani¬ 
festations of the cosmic power Agni. Cf. §B. 6, 6, 1, 5 (vaiivdnara = sarve 
>gnayah). See also §B. 10, 6, 1, where prthivi, apah, dkdiah, vdyuh, adityah and 
dyauh are successively identified with Agni VaiSvanara, but ultimately turn 
out to be only partial manifestations of that Agni VaiSvanara which is the 
cosmic Purusa. This cosmic Agni is called Atman VaiSvanara in a later version 
of that passage (ChU. 5, n ff.) 

2 BAU. and ChU. have arcih instead of jyotih. 

3 amrtam apah. On the meaning of this first oblation and its relation to the 
version of the upanisads (which have iraddhd instead) see the introduction 
of this section. Probably amrtam and apah are appositional rather than 
asyndetically placed together (and referring to two different oblations). 
They are often equated. See e.g. MS. 4, 1, 9: 11. 1; §B. 1, 9, 3, 7; 4, 4, 3, 15 
amrtam vd apah; GB. 2, 1, 3 amrtam apah; AB. 8, 20, 1 amrtam vd etad 
asmitnl loke yad apah; SankhB. 12, 1 amrtatvam vd apah; SB. 3, 9, 4, 16; 
TB. i, 7, 6, 3 amrta hy apah. It is interesting that not only amrtam, but also 
iraddhd is associated with water. See e.g. MS. 4, 1, 4: 6.1; 1, 4, 10: 59.3 
(KS. 32, 7; TS. 1, 6, 8, 1); TB. 3, 2, 4, 1. Frequently iraddhd is associated with 
satyam (see IAvi, La doctrine du sacrifice, p. 109), which itself is also identified 
with water (IAvi, o.c., p. 160). All these identifications seem to be based on 
the fact that the central conceptions of Vedic religion such as rta, satya, 
brahman, tapas etc. are situated in the heavenly waters (see Ltiders, Varuna 
II, p. 644 ff.). The iraddhd which forms the first oblation in the upanisadic 
parallels may therefore be connected with those above-mentioned central 
conceptions, which are not only situated in the immortal, heavenly waters, 
but are also identical with them. Such abstract conceptions can be “rained” 
down to earth. Cf. §B. n, x, 6, 24 dharmo vd apas tasmad yadematn lokam 
apa agacchanti sarvam evedam yathddharmam bhavaty atha yaddvrstir bhavati 
ballydn eva tarhy abaliyasa adatte dharmo hy apah. On account of the context 
in BAU. and ChU. (notably the question on the waters which get a human 
voice after the fifth oblation) one may assume that originally apah formed the 
first oblation. The source of the upanisads may have read iraddham apah 
(cf. JB. amrtam apah). In spite of passages as JUB. 3, 3, 1,4 athaitat trtiyam 
mriyate yan mriyate sa iraddham evdbhisambhavati ; 3, 3, 1, 7 tad etayd cainam 
iraddhayd samardhayati yayaivainam etac chraddhayagndv abhyddadhati I do 
not think that iraddhd has to be connected with the cremation and that it 
makes the cycle complete. This iraddhd starting the stream of immortal 
fluid from heaven does not originate from earth. As an alternative explana¬ 
tion one might assume that the gods start this chain of sacrifices with a 
mental sacrifice in which iraddhd forms the immaterial (instead of the 
concrete) oblation out of which the fluid ultimately arises. See Agn. a. 
Prdndgn., ch. V, n. 15. 

4 For the position of Soma in the heavenly waters and its descent by way 
of rain see Ltiders, Varuna II, p. 701 f. See also o.c. I, p. 202 ff. on the heaven¬ 
ly Soma and p. 239 referring to Soma as apam garbhah. 

5 hlddunayah. See Oertel, o.c., p. 136. 

6 Cf. §B. 2, 1, 1, 3 annarfi hi vd dpas tasmad yadematn lokam apa agacchanty 
athehdnnddyam jayate. See further Agn. a. Praifdgn., ch. VI B. 

7 Read with Oertel stry evdgnir instead of striyo vd agnir. 
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8 if yd. See Oertel, o.c., p. 136. 

9 Oertel’s translation “at the fifth creation the divine waters endowed with 
human speech say how he proceeds to yonder world” (o.c., p. 135) is quite 
untenable in view of ChU. 5, 9, x iti nu pancamydm dhutav dpah purusavacaso 
bhavanti. Instead of cancelling atha (as Oertel does) one may conjecture yada 
for yatha. Cf. BAU. 6, 2, 13-14 atha yada mriyate — athainam agnaye 
haranti tasydgnir evagnir bhavati .. etc. 

10 Oertel, Syntax of Cases, p. 136 observes that the acc. amuryi lokam is odd. 
Either a loc. would be expected, or the preposition abhi should be supplied. 
The phrase tasya dhuter hutdyai .. sambhavati is, however, stereotyped in this 
passage. Moreover coming into existence in this series of sacrifies takes place 
on the spot where is sacrificed. The rain e.g., which is the result of sacrificing 
soma in the atmosphere, comes into existence in the atmosphere and only 
afterwards reaches the earth. So the purusa is not bom in yonder world 
(loc.), but comes into existence out of the pyre and thence arises to yonder 
world (acc.). The stereotyped phrasing of this passage prevented the author 
from expressing himself in a more exact way. That may be the reason why he 
adds: so ’sya lokah punarutthayai bhavati “That (yonder) world is for his 
resurrection”, i.e. "there his coming into existence is realized in fact”. 

11 tasya haitasya devasya (initial position) and ya efa tapati (final position) 
belong together. The predicative noun gopta (sing.) is congruent with the last 
of the series of subjects, satnvatsarah (sing.). See Delbriick, Altind. Syntax, 
p. 87 ; Speyer, Ved. u. Sanskrit-Syntax, p. 31. The year is the last obstacle. 
Gaining or reaching the year means obtaining immortality. Cf. SB. 11, 1, 2, 
12 martyd ha vd agre deva dsuh. sa yadaiva te samvatsaram dpur athdmrtd 
asuh sarvatfl vai samvatsarah sarvam vd akfayyam eteno hdsydksayyarn 
sukrtam bhavaty akfayyo lokah ; JB. 1, 252 sa haivatn vidvan ahoratrayor ardha- 
masaso mdsaia rtusas samvatsaraia etasmin sarvasminn dtmanam upasatn- 
dhdya tam mrtyum tarati yas svarge loke na haivamvit punar mriyate. 

12 Text and translation are doubtful. Caland conjectured pracaret for 
pracare in his transcript of the ms. Burnell 421 (Univ. Libr. Utrecht, Caland 
mss. nr. 6), which hardly makes more sense. Perhaps pracare (dual) refers to the 
function of night and day, which are forerunners announcing the visitor to the 
more important guards, the Rtus, who send one of them to examine the deceased. 

18 The same sentence is found at the end of JB. 1, 49. See the introduction 
of this section. 

14 The meaning of huta- in kutahasta- is "hammer”. See Oertel, J.A.O.S. 
19 . P- H 4 > n - 2 - A. K. Coomaraswamy, I.H.Q. 14, p. 53, n. 60 starting from 
huta- roof-plate” concludes: “... since the Season descends from the sun and 
is the messenger of the solar Judge, we suppose again that this means that 
he has in hand as his weapon a discus, analogous to the solar disc, which is 
the roof-plate of the universe. (..) kutahasta then is tantamount to ‘armed 
with the«un’ ”, He does not, however, explain the relation between sun in 
heaven and sun as a weapon. Moreover a disc is hardly a striking-weapon 
(tasya ha praharati!). For kuta- meaning “hammer” see e.g. JB. 2, 90 
(JB. Auswahl, p. 149 f.) tad yatha mayukhena vd tihfnendbhinidhdya sahkuna 
vd kutenabhihanyad .. tad yathdgnindsmanam abhyosya tam kutena bhindydd 
.. For the hammer in sun- and death-cult see H. Hartmann, Der Totenkult 
in Irland (Heidelberg 1952), p. 89. Yama's messengers likewise bear a ham¬ 
mer MarkP. 10, 59 (see Scherman, Ind. Visionslitt., p. 27). 

16 sa him vidvan pravrnjyat. In this difficult sentence sa seems to refer to 
the deceased, whose reaction on the question is described. The only correct 
answer is the verse vicaksanad (x, 50). Answering by personal or family 
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name is completely wrong (cf. 1, 18). Does this passage represent something 
between the two? The dead does not reach the sun. On the other hand he is 
allowed to live on in his reserved loka, but not in eternity: anavajito hdsya 
p unarmrtyur bhavati sa ya evamvit sydt. Evidently evaifivit refers to him 
vidvan. Here him (hardly to be taken as the interrogative pronoun) may 
express inferiority or deficiency as in compounds and in him adhite (KaA on 
Pan. 8, 1, 44 quoted by M.-W.). The kimvidvan and the evamvid of 1, 46 
who has only a mediocre knowledge is to be compared to the evatfivid of i, 
50 (sa Haifa 11 a manu$yo ya evam veda. devanam ha vai sa eko ya cvumvit ). 
The interpretation of pra-vrj- forms a problem. Mostly this verb is used in 
its ritualistic sense (“to put on the fire”). Moreover the root vrj- has several 
significations. For one of the few passages in which pra-vrj- occurs without 
any reference to fires see JB. 1, 61 praco nva ayam yajamdnasya prdndn 
pravrkfan marisyaty ay am yajamdnah. The parallel passage SIS. 12, 4, 3* ^ 
has praco nva, ayarn yajamdnasya prdndn prdrautsit. Does pra-rudh- here 
mean “to hold back” and may pra-vrj- have the meaning "to hold back, 
keep back, withhold something from a person, suppress or conceal informa¬ 
tion” (here referring to withholding his name when asked for it) ? According 
to M.-W. the dtmanepadam of vrj- may denote “to keep anything from”. 
The meaning “to strike down” which is used in Eggeling’s translation of SB. 
1, 3 , 3 . 14 would, if applied in the present passage, require the Rtu as subject. 
This would imply a completely different interpretation of this passage in 
which the Season, if he should have got some information (sa him vidvan) 
in the form of an answer which mentions the name, would strike down, ex¬ 
clude or throw out (a meaning also suitable at §B. 3, 2, 4, 13 and JB. 1, 61) 
the deceased. 

m A different threefold division is found I, 50. Here the Rtu seems to take 
one third (and go back to heaven), one third disappears on the spot and 
with one third the deceased descends in the direction of the earth. A triple 
division is often connected with the three worlds. 

17 I render "in the direction of this world”, because reaching the earth 
seems to be excluded here. The words mrtyur evantata dpnoti and punarmrtyu - 
obviously point to a life in yonder world (but not in the highest heaven which 
is reserved for the immortals). The dead is obstructed by the Rtu, falls back 
in the direction of the earth, but stops ( niramate) in a loka which he has won 
by his gifts. 

18 sa is superfluous in sa ya evamvit sydt, since asya is the antecedent. Cf. 1, 
9 sa yathdhir ahicchavyai nirmucyeta (..) evam eva sarvasmdt pdpmano 
nirmucyeta s a ya evam vidvan agnihotram juhoti, where sa resumes the ante¬ 
cedent. It seems to be used on the analogy of those cases in which the relative 
clause precedes the main clause. See e.g. 1, 18 sa yo ha .. tarn hdha; 1, 44 sa 
ya evam vidvan agnihotram juhoti nainam amu$min loke .. There sa may be 
taken as a nominative pendens, but perhaps it already forms the first phase 
of the so-called expletive sa. According to Minard, Trois £nigmes I, § 119 a 
this sa (“dit expletif ou initial fige”) does not occur outside §B. but in BSS., 
VadhS. and twice in AB. He observes that “l’extension rdelle du proc6d6 
nous 6chappe (Ren. J. As. 1937, 33 2 n - 2 )”- JB., however, some instances 
of this use can be found. In the last 65 chapters of the second book, which I 
have checked as a counterpart of 1, 1-65, I have noticed 2, 403 sa yathd 
tar ad am uhsariarn vdgardbhih paritatydlabherann evam evaitad parimddbhir 
mahdvratam dlabhante ; 2, 434 sa yatra sodatinam kuryur ario vaifdm jdyeta 
vardhma vd; 2, 435 sa yad atra soda&inam kuryur dvavimtatii caikavimsas 
sampadyeran; 2, 439 sa yathd pitarau putram purvam yantani paicad anvi- 
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ydtdrfi tadrk. In JB. 1, 1-65 such clear instances are lacking, but that does not 
prove this use was unknown to the author of the agnihotra section. In several 
cases in which sa can be explained as having a function in the sentence the 
possibility is not excluded that this "functional” use of sa is accidental or not 
felt as such. An exhaustive study of the initial words in the sentence pattern 
of the Vedic prose will undoubtedly throw light on this matter and establish 
a definite relationship between texts (and their subdivisions). Probably many 
agreements between JB. and §B. will be found. JB. shows a tendency to 
open its sentences with sa ya, sa yathd etc. The following possibilities are 
found: 

sa ya — sa subject of the main clause. 

sa ya — sa resumed by sa or e$a in the main clause. 

sa ya — sa resumed by asya, tasya, tam etc. 

sa ya — sa resumed, but not by a pronoun. See e.g. JB. 3, 372 sa yo ha 

sa purusah (thus should be read) ya evarn vedaivatfividi ha vai 
pranah prati§thitah. 

sa ya — sa in the turn of phrase sa yah .. bruyad (anuvyShared) .. 

tathd haiva syad (syuh). See e.g. 1, 61; 335; 2, 32; 37; 434; 436. 
See also Oertel, Syntax of Cases, p. 55 ff. quoting no instances 
of sa ya from AB., which has only ya (against SankhB.; §B. • 
Up-). 

sa yathd (yada, yatra, yadi, yavad, yad, yam, yam, yad etc.) 

— sa subject of the main clause (sporadically resumed by e$a). 

— sa subject of the subordinate clause. 

— sa subject of the main as well as of the subordinate clause. 

It is worth mentioning that especially in the sa yathd sentences one may 
often doubt if sa has to be considered the subject of the subordinate clause. 
A comparison of the sa yathd with the tad yathd sentence pattern would be 
useful. A statistic research of several brahmanas together with an investigation 
of a limited number of contexts might yield interesting results. That sa 
often can be taken as the subject of the yathd clause need not surprise us, 
since in comparisons the subject mostly is "one” (French “on”, Sanskrit sa). 
In a sentence as JB. 2, 386 sa yathd putrah pitfn anusamcaret tddrg evaitad 
probably sa should not be taken with putrah and is as superfluous as at JB. 
1, 341 sa yathd ksatram vidvad rdjaputravat sydt tadrk tat (cf. also 2, 2 sa 
yathd .. pateyur . . evaivam tad yad .. upayanti). The same problem arises 
in connection with sa yad. In these ritualistic texts sa often can be explained 
as he, the sacrificer” or “he, the officiant”. It is, however, conceivable that 
sa sometimes only makes a distinction with the tad yad sentences, tad yad 
meaning “thereby that (he)”, sa yad “if (when) he”, sa seems to be quite 
superfluous before the rel. pron. yad JB. 2, 68 sa yad evdsmin diksite yaso 
bhavati tad asminn utthite yaso bhavati. The difference with tad yad .. tad 
may, however, be that the latter construction means “that which .. that”, 
whereas sa yad .. tad implies “if any (i.e. whatever) ... that”. All these 
different uses of sa before ya, yathd, yad etc., favoured by the tendency to 
begin sentences with a demonstrative pronoun and to place ya, yathd, yad etc. 
on the second place — sa ya etc. is often taken up by atha ya throughout a 
whole chapter — have resulted in a superfluous, indeclinable sa, used for 
stylistic reasons. In sa yat prathamam upamarfti tena gandharvdpsarasah 
prinati (JB. 1, 41) the author could as well have written tad yat prathamam .. 
Just as sa yathd and tad yathd one should also compare sa yad and tad yad in 
Vedic prose. Not only at the beginning, but also in the middle of a sentence 
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sa may precede ya, yatha etc. See e.g. JB. 1, 41 atha yad dvir angulyd prasnati 
sa yat prathamaryi praindti tena prandpdnau trpyatah. Oertel, Syntax of Cases, 
p. 20 considers ChU. 5, 1, 12 atha ha prana uccikramifant sa yatha suhayah 
padbikakankunt satnkhided evam itaran pranant samakhidat (“Then breath, 
getting ready to depart, — it, as a fine steed would .. ”, tr. Oertel) to be an 
instance of the proleptic nominative construction. Here sa, however, hardly 
has the force of a resumptive pronoun, but is placed before yatha just as at 
the beginning of sentences. The same may be said of sa in the present passage, 
in which it seems to throw into relief the conditional force of the relative 
pronoun. According to Keith, Rigveda Brahmanas, p. 291, n. 2 the use of this 
superfluous sa (in sa yadi) is a sign of lateness. 

19 After the sutra-like insertion without any brahmana features the text 
at once continues with a typical brahmana etymology. On these “etymolo¬ 
gies” see Gonda, Lingua 5, p. 61 and Lfivi, Doctrine du sacrifice, p. 38, n. 6. 

20 On shaking off the body see also JB. 1, 252 sa eso » pahatapapmd dhuta- 
sariro ’ tityaitam mrtyurn kariram dhunute ; JUB. 3, 6, 2, 2 sarirdny adhunot; 
3, 7, 2, 1 f. kalasa evasya tac charirany adhunot. sa efo 1 pahatapapmd dhutaka- 
rirah; AB. 4, 24, 1 kariram eva tdbhir dhunute. Remarkably the present 
passage (kariram dhunoti) uses the active form with u instead of u. This may 
imply that JB. 1, 49 and 252 do not belong to the same stage of this brahma¬ 
na. See also Oertel, JB. Roots and Verb. Forms, p. 39. 

21 For this phrase occurring with some differences SB., TB., AB., GB. and 
AA. see Keith, The Aitareya Aranyaka (Oxford 1909), p. 232, n. 14. Remark¬ 
ably SB. invariably has parokfam and paroksahamdh against parok$ena and 
parokfaprriyah of the other texts. It agrees only once (14, 6, 11, 2) with them. 
As the phrase does not occur in the first five books and in a different form 
in the upanisad, it may give a clue for the relation of (parts of) texts. Here 
JB. iti paroksam acaksate parokfenaiva parokfapriyd iva hi devdh by its 
double use of the adverb to some extent combines the two versions. Again an 
agreement between these two brahmanas. JUB. frequently has paroksam 
(without the addition parok?apriyah hi devdh). For parok$eneva see JUB. 
3, 3, 2, 6. According to Schrapel, Untersuchung der Partikel iva (thesis Mar¬ 
burg 1970), p. 18 (referring to JB. 2, 419) in this connection iva should mean 
“noch" ("mit noch einem Hintersinn”). I doubt, however, if his rendering of 
parok$apriya iva hi devdh (§B. 14, 6, 11, 2) “Denn die Gotter lieben, was noch 
einen Hintersinn hat” is correct. One would expect (if this interpretation of 
iva would be accepted) a translation: “Denn die Gotter lieben noch, was 
einen Hintersinn hat”. This phrase is also found in VadhS. (A.O. 6, p. in ... 
ity acaksate parokfena parokfapriyd iva hi devdh ; cf. also p. 120). 

22 The later versions of the upanisads (BAU.; ChU.) divide this path into 
a dark side (the pitrydna) and a bright one (the devayana). On this division 
see also VadhS. 4, 28 a (A.O. 6, p. 133), where the dark half of the year, of 
the month ( avachanndparapak§a, cf. JB. apocchantipakfa) and of the day is 
connected with the pitrs. SB. 2, 1,3, iff. three seasons are associated with 
the pitrs, three with the gods. The uniform path (JB.; KausU.) ending with 
the examination by the doorkeeper is definitely older. A similar course 
through the divisions of time is found JB. 1, 46. 

23 Cf. section 17-18, n. 14. 

24 See n. 13. 

25 See the introduction and section 17-18 on this verse. 

28 yad ado vicak$anam somam rajdnam juhvati tat tat. Windisch’ rendering 
(o.c., p. 118) "Was sie dort dem Weisen, dem Konig Soma opfem, alles das 
(bildet den Samen)” is untenable. More or less correct are the translations by 
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Oertel, o.c., p. 113; Frenz, o.c., p. 128 and Hertel, o.c., p. 155. The last- 
named scholar observes in a note: “Diese falschen Erklarungen zeigen dass 
schon dem Verfasser des Brahmana der Sinn der Verse nicht mehr klar war”. 
The author of the brahmana, however, gives a better interpretation of the 
verse than some modem scholars. The present forms juhvati, eray ante and 
dsincanti fairly agree with the injunctives of the verse (which may have 
formed one of the reasons of these explanations). Obviously adas means 
“there, in heaven” against etat "here, on earth” in the next explanation 
pumsi hy enam etat hartary er ay ante. The author correctly takes prasutat as 
derived from pra-su “to press”. The Seasons offer King Soma just as the gods 
in the pancagnividya (second sacrifice). Man is produced by the represent¬ 
atives of Time, which together form the Year (= the Sun, which also plays 
a role in this context). The semen. King Soma, is sometimes likewise equated 
with the year, e.g. TB. 1, 6, 8, 2 samvatsaro vai somah pitrman. 

27 trayodakena dvddakopamasah instead of JB. 1, 18 dvadakena trayodako- 
pamasah. Cf. also dvadakatrayodakena pitrd in this context and KausU. 1, 2 
dvadakatrayodaka upamaso dvadakatrayodakena pitrd. Oertel, o.c., p. 118 
prefers the version of 1, 50 on account of its meaning. According to Windisch, 
o.c., p. 121 the numerals have been transposed and 1, 50 represents the origi¬ 
nal text, whereas Hertel, o.c., p. 152, n. 2 is in favour of the opposite view. 
Renou, Kaufitaki Upanifad, p. 19, n. 29 taking KausU. as a combination of 
the two JB. versions on account of the compound dvadakatrayodaka- (a wrong 
argument since dvadakatrayodakena pitrd already occurs JB. 1, 50) states: 
“de toute manure JB., I, 50, 1 est une corruption de 18, 2”. He does not, 
however, adduce any arguments for this assertion. This verse is undoubtedly 
older than both JB. passages. Some small differences in the transmission of 
this verse do not prove anything on the relation between the complete passa¬ 
ges. The verse and its context are inserted in JB. 1, 18, whereas the version 
of 1, 50 may have added some phrases to the end of the verse (see the intro¬ 
ductory note). The differences between the two versions in this particular 
line seem to imply that JB. 1, 50 is more original. The numerals dvddaka- 
and trayodaka- being unaccented here may signify “twelfth”, "thirteenth” 
or “twelve”, “thirteen”, but also “twelvefold”, "thirteenfold”. Therefore 
several translations are possible. As a designation of the year trayodaka- and 
dvddaka- are, though the year is mostly regarded as twelvefold, equally 
admissible. See e.g. SB. 14, 1, 3, 28 trayodaka sampddayati trayodaka vai 
masah samvatsarasya samvatsara e$a ya esa tapati (cf. JB. 1, 50 e$a trayodako 
ya efa tapati). JB. x, 18 trayodakopamasah only admits of the dubious inter¬ 
pretation “thirteenth (intercalary) month”, whereas dvddakopamasah may 
be interpreted as "additional month of the twelvefold (year) /of the twelve 
(other months)/of the twelfth (month)”. Moreover the metre favours trayo¬ 
dakena dvddakopamasah (^ - w —— w / — w — w) rather than dvadakena 
trayodakopamasah (- ^ —, ^-w/-^-^). 

28 Windisch, o.c., p. 122 (who is followed by Frenz, o.c., p. 128) takes 
tayd mdtrd tayd kraddhayd tenannadyena tena satyena as "durch das Maneno- 
pfer (kraddhd) als die Mutter, durch die Wahrheit als Speise und Trank”. 
Probably, however, kraddhd, annddyam, satyam and in the KausU. parallel 
tapas are so-called "Zentralbegriffe” (Lfiders, Varuna, p. 644 ff.) which 
are to be localized in heaven, in the heavenly waters, and are identical 
with the Rta and (later) Brahman. The thirteenfold (= the Year, the Sun, 
the Highest Principle) is the father, but at the same time the mother, it is 
Faith, Food, Reality (Truth), Tapas etc. This duality in unity of the Year 
(= Time) as father/mother seems to be expressed by "Day is my father. 
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night is my mother" i.e. "Time represents my parents”. For dvdda&atrayo- 
daiena pitra tayd matra perhaps meaning “by the twelve- or thirteenfold one 
who is the father, the same who is the mother” one may compare JUB. 1, 
13, 2, 4 .. aditir mdtd sa pita, sa putrah “Aditi is the mother, she is the father, 
she is the son” (tr. Oertel). The instrumentals, in the context to be translated 
by "through” and to be construed with anayadhvam, originally may have 
formed an addition (or gloss) to the instrumental trayodaiena (the father by 
whom man is produced as an additional month). 

29 satyam asmi. Cf. KausU. 1, 6 yas tvam asi so 'ham asmiti tarn aha ko 
'ham asmiti satyam iti. The equivalent of satyam is the Rta, the highest 
principle. 

30 Read with the crit. ed. vidvamsam and janantam (see section 17-18, 
n. 28). Frenz, o.c., p. 127, n. 36 is not right in assuming a “Bild vom Reisen- 
den und Reisefuhrer”. The Rtus accept the deceased "who knows thus” as 
an initiated, as one of their own people. It is to be noted that middle forms 
(anayante; atyarjayante) are used, whereas active forms would be more 
suitable in the case of hired "Reisefuhrer”. Does anayate refer to introducing 
an initiated, accepted person to the own group and to admitting him in their 
midst ("let me come; take me with you”)? 

31 This verb is found only in AB. among the brahmanas. It occurs as 
atyarjati/e (but the tenth present class does not seem to change the meaning 
of arj-). AB. 1, 10 and 3, 42 the verb is used in a similar context (admittance 
to heaven). 

33 Cf. SB. 10, 3, 5. 13 sa ha sa na manufyo ya evatpvid devdnam haiva sa 
ekah. 

33 Cf. Caland, Altindischer Ahnencult (Leiden 1893), p. 11: “Beim sam- 
sadanam gebraucht er den spruch: yantupitaroyathdlokam manasa javena". 

31 Instead of tatah, Thieme, Wiss.Zs. Univ. Halle-Wittenberg I, 3 (1951/52), 
p. 27, n. 5 reads tata. Notice, however, that JB. 1, 43 (Bhrgu story) tata is 
used in addressing the father, whereas the son is addressed with tata. See 
also JB. 2, 9 on tata "father”. We have accepted Thieme’s emendation with 
some doubts. If tatah is retained, it either denotes "therefrom, from the 
earth”, or it is used as in the turn of phrase him nas tato bhavifyate (SB. 8, 
4, 2, 2; for parallels and variants see Oertel, Z.I.I. 5, p. 123). 

35 Cf. JB. 1, 18; KausU. 1, 4; Manu 6, 79 (see Thieme, Wiss. Zs. Halle- 
Wittenberg I, 3, p. 29, n. 1). 



46 (end) -49 (first half). The funeral rites 

Literature: Caland, Die Altindischen Todten- und Bestattungsgebrduche, 
Amsterdam Academy 1896 (hereafter called Bestattungsgebrduche). Kane, 
History of Dharma&astra IV (Poona 1953), p. 179 ff. Srautakosa I, 
Sanskrit / English Section (Poona 1958 /1962), p. 764 ff. /1033 ff. Caland, 
The Pitrmedhasutras of Baudhay ana, Hiranyake&in, Gautama (. Abh. K.M. 
10/3), Leipzig 1896. Idem, Das Srautasutra des Apastamba III (Amster¬ 
dam Academy 1928), p. 420 ff. [tr. of ApSS. 31, the pitrmedhasutra, 
which is almost identical to HirPiS. and BharPiS.]. C. H. Raabe, Bijdrage 
tot de kennis van het Hindoesche doodenritueel, Leiden 1911 [thesis Utrecht 
containing the crit. ed. of BPiS. 2 and 3, the secondary BPiS.]. C. G. 
Kashikar, The Srauta, Paitrmedhika and Parisesa Sutras of Bharadvaja I 
(Text), p. 227 ff.; II (Translation), p. 460 ff. (Poona 1964) [Introduction 
of the Text, p. XLIV ff., contains a revised reprint of a paper on BharPiS., 
HirPiS. and ApPiS., read at the 20th A.I.O.C. and published J.O.R.M. 28 
(1958/59), p. 1 ff. The author proves that the other two sutras are mere 
borrowings from BharPiS.]. Hillebrandt, Ritualliteratur, p. 87 ff. For an 
edition and translation of the present section see Oertel, j.A.O.S. 19 
(1988), p. 103 ff. For a translation of JB. 1, 49 see also Hertel, Die Weis- 
heit der Upanischaden, p. 153 ff. and A. Frenz, I.I.J. 11 (1969), p. 127 f. 

The funeral rites belong to the samskaras and consequently are de¬ 
scribed in the grhya sutras or in separate pitrmedha sutras. Some Srauta 
sutras, however, also deal with this ritual, which may relate to the 
ahitagni. Its mantras are found in RV., AV. and TA. Among the brah- 
manas SB. is the only text which contains a full treatment of the ritual 
of death. It starts (SB. 12, 5, 1) with an agnihotra expiation (the death 
of the agnihotrin abroad; cf. AB. 7, 2). The description of the ritual 
(SB. 12, 5, 2) agrees with the present JB. section with regard to the 
ritualistic details. The great difference, however, is that the passage in 
SB. has all the characteristics of a brahmana, whereas the JB. section in 
no respect is distinguishable from a sutra. The only brahmana-like 
passages are the end of 1, 47 so Ha dhutimayo .. etc., which evidently 
has been taken from JB. 1, 2, and the end of this section dealing with 
the inflammation of the corpse by the three fires and its meaning (this 
is, however, also found in several sutras). This section may be regarded 
as an insertion from a sutra; an insertion made in an eschatological con¬ 
text in which cremation plays a role (beginning of JB. 1, 46; cf. also the 
beginning of JB. 1,18, where the verse vicaksandd rtavo follows as in this 
context in JB. 1, 50). 

The Jaiminiyas also deal with the funeral ceremonies in their grhya- 
sutra (JGS. 2,4). See Caland, De literatuur van den Samaveda en het Jaimi- 
nigrhyasiitra, Amsterdam Academy 1905 [hereafter referred to as JGS. 
ed.; see especially p. 9 ff. of the introduction with regard to the crema¬ 
tion] and The Jaiminigrhyasiitra, Lahore 1922 [hereafter to be called 
JGS. ed./tr.; besides the text and the English version of the introduction 
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of JGS. ed., it contains an English translation; for the present subject 
see p. VII]. The sutra-like insertion in JB. cannot have belonged to JGS. 
(as it is transmitted to us) since the sutra refers to the brahmana. 

Strangely enough Srinivasa’s commentary on JGS., called Subodhini 
(for extracts see Caland’s ed. and ed./tr.), while dealing with the funeral 
ritual, comments on the present section in JB. The ms. of the Subodhini 
is found in the India Office. I have used Caland’s transcript (Univ. 
Libr. Utrecht, Caland MSS., not listed). For the following discussion of 
this commentary see also Caland’s extracts at the end of the two editions 
and his remarks in the introductions. 

After dealing with JGS. 2, 3 it announces itah param ahitagneh, sarira- 
ndse ityadi (see beginning of JGS. 2, 4) dahanadisapindyantavidhayaka- 
siitrany ante vyakhyasydmah. Indeed it comments on JGS. 2, 4 (an¬ 
nounced by atha dahanapapalo vyakhyayate ) at the end (after 2, & anasnat- 
samhitakalpah ; it does not seem to have known 2, 7 and 9). Srinivasa 
may have deliberately transferred the funeral ritual to the end (ante) in 
order to insert without restraint a lengthy brahmana passage without 
disturbing the total composition too much. He correctly observes that 
the sutra first deals with the ahitagni whose corpse is lost and then 
with the anastasarira (sati sarira ityadind; the printed text reads 
satisariram ; see Caland’s crit. app.). After the treatment of the nastasarira, 
however, the commentary on the anastasarira s funeral rites does not 
refer to sati&ariram (r. sati Sarira) uptakesam .., but deals with the 
present JB. section (introduced by atha ahitagneh kramasayiskdra ucyate): 
sa yadopatapi syad .. etc. (JB. I, 46 end - 48; some references to 1, 49). 
It is to be noted that the JB. quotation correctly starts with sa yadopa- 
tapi, whereas the sutra itself contains in 2, 4 a quotation (ya evarfivit 
syat sa yadopatapi syad) which surprisingly includes the last words of 
the preceding section. As to the significance of the commentary with 
regard to the details of this section see Caland’s introduction to JGS. and 
our notes to the translation. The first paragraph of 1,49 is not commented 
upon because the custom of the anustarani had gone out of use in the time 
of the commentator: ita urdhvam samstaraniifi ndma gam, hatvd tasyas tat 
tad angani paretasya tat tadangesu vinyasanadividhih kalav anupayuktatvan 
na vyakhydtah. Then he continues with asye hiranyasakalam adaya (r. 
adhaya; this sentence is found in JGS. ed. 2, 4: 30. 3) upari kdsfhdni 
samstirya yathasthitam agnin prohya upadipayanti (apparently a com¬ 
bination of JGS. ed. 2, 4: 30. 3 f. agnin upohya and JB. 1, 49 samstiryo- 
padipayanti). Sine e upari kasphani is missing in JB. as well as JGS., one 
may assume that Srinivasa has used a text of JB. which reads upari 
kasthani samstirya and that our mss. contain a gap before samstirya 
(which in that case would not refer to the anustarani ritual; but re¬ 
markably enough the Subodhini speaks of a samstarani instead of an 
anustarani cow). After upadipayanti the text of the commentary con¬ 
tinues (in accordance with JB. 1, 49) sa tathaiva cikirsed yathainam 
dhavaniyah prathamo gacchet tathainam (JB. tad enam) devalokah pra- 
tyagacchati. The commentary on JB. 1, 49 here stops. The phrases atha 
yathanvaharyapacanas .. etc., which form a problem in JB. and may 
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represent later additions, are left out. This ahitagnidahanapatalai,h is 
concluded with the end of JGS. 2, 4. 

In the next pafala Srinivasa again takes up the text of JGS. ed. 2, 4: 
29. 17 fi. sati sarirarjt luptakeiam nikrttanakharji citam aropayanti (JGS. 
ed. sati&ariram uptakesa ..). The commentary interprets satisariram 
(r. sati iarira) as “the body of the good wife”: satUariraw pativratdsari- 
ram ity arthah. uparistadvaksyamananirmanthyena dahanam (see JGS. 
ed. 2, 5: 30. 7 dhitagnes cet purvam jaya mriyeta tarn nirmanthyena dahet) 
tu apativratdya iti gamy ate. This is not only completely incorrect, it also 
contradicts the commentator’s earlier view that sati sarira should be 
read (which refers to the anasfasarira ; see above). Is Srinivasa not to be 
blamed for this stupid contradiction and can we assume that a second 
hand was at work in this commentary? 

The sutra belongs to a considerably later period than the present 
section inserted in JB. This appears from the fact that its description 
of the funeral rites (starting with sati iarira ..) refers to JB. in order to 
avoid a double treatment. It explicitly condemns some obsolete customs 
(e.g. the disemboweling) by giving its own, summarized version of the 
JB. passage in which the details criticized are omitted: sati iarira 
uptake&argi (JB. vapanti kesasmasritni) nikrttanakharfi (JB. nakhdn ni- 
krntanti) [JB. nirdntram krtva nispurisam kurvanti is left out] praksdlitam 
(omitted in Srinivasa’s text; it does not have an equivalent in JB. as 
praksdlya there is associated with antrani) citam aropayanti (JB. 1, 48). 
The offering of liquid butter in JB. 1, 47 is omitted here, but the sutra 
later refers to it. The commentator who inserted the JB. section for the 
funeral of the ahitagni was left with a simpler, younger and abridged 
version of the sutra (with references to the old JB. treatment of this 
ritual). In his opinion this abridgement only dealt with the funeral of 
the ahitagni’ s pativrata (sati) wife, for whom the disemboweling should 
not be allowed: tasyayapi purastad apavadah nirantrakarananispurisa- 
karanahutindm nivrttyarthai ca. any at sarvam ahitagnivad eva. The sutra 
continues atra patrdny api cinoti “tasydm enam adadhati tasya nasikayoh 
sruvau nidadhyad” ity etenanuvakena, i.e. it refers to JB. I, 48 (a chapter 
which does not contain obsolete practices) in order to abridge its de¬ 
scription of the ahitagni’s funeral ceremony. The commentator, however, 
has it refer to the ahitagni’s wife (a rather odd interpretation especially 
in view of the pdtracayana ): atra satisariradahane "tasydm” ityadyanu- 
vakavihitam yajhapatranidhdnam api ahitagnivad eva kuryad ity arthah. 
Then thS sutra again quotes JB.: ya evamvit sydt sa yadopatapi syad iti 
purvam eva caiurgrhttam grhitvdnyam (r. any ad) yathasaipbhavam. The 
commentator evidently has not understood this passage (due to his 
misinterpretation of satiiariram) and places a stop after purvam eva. 
The anuvaka sa yadopatapi sydd would only refer to transferring the 
fires in case of expected death and represent an obsolete practice (pur¬ 
vam): sa yadopatapi sydd (remarkably enough ya evarfivit sydt is rightly 
omitted) ityadind purvoktah jivata eva imasdnapraveiavidhih purvam eva 
krtadiyugesv eva nadhuna prakrtais tathd karturfi iakyam ity arthah. The 
commentator seems to overlook that this funeral deals with the ahitagni' s 
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wife in his own (wrong) view and that in the description of the dhitagni’ s 
funeral (inserted from JB.) this custom was mentioned without dis¬ 
approval. Obviously purvam should be taken with caturgrhitaifi grhitva, 
the action which takes place before the patracayana and for which the 
sutra refers to JB. The reference starts with the beginning of this section 
(by mistake even including the last three words of the preceding section: 
ya evaifivit syat) and not with 1, 47, which forms a separate chapter only 
in the present redaction. The sutra makes the other prescriptions of JB. 1, 
46-47 optional {anyad yathasaifibhavanr, with the exception of those 
details such as the shaving of the corpse which have already been 
treated in the sutra). Only the offering of butter seems to be compulsory. 
The commentary interprets anyam as dhitagnitaram aupdsandgnimantam 
samidadhandgnimantatfi va. The rest of JGS. 2, 4 was already commented 
upon at the end of the JB. insertion. The Subodhini now continues with 
JGS. 2, 5 and has no more interest for us. 

So one may conclude that JGS. is much younger than the JB. section 
on the funeral rites (some customs are rejected) and that the sutra-like 
passage in JB. already formed a part of the text when JGS. was com¬ 
posed (JB. is quoted ya evaifivit syat sa yadopatapi syat). The com¬ 
mentary is mediocre (to put it mildly) and may in this section have been 
written by more than one hand since it contains a serious contradiction 
and the composition is confused. The commentator who misinterpreted 
the passage starting with sati iarlra (satisariram ) must also have in¬ 
serted the present JB. section in the commentary (otherwise there 
would be no funeral ritual for the ahitagni in his commentary). The same 
man may have been responsible for the transposition of JGS. 2, 4 to the 
end of the commentary (where he could freely make his elaborate 
insertion). 

The position of this comparatively old sutra-like section in JB. and 
its origin remain obscure. Oertel, o.c., p. 103 unconvincingly tries to 
explain it in the context of the brahmana: “As in SB. the funeral rites are 
incidentally dealt with in the JB. in connection with a possible mortal 
illness of the sacrifices his death being considered as one of many 
disturbances of the sacrifice which call for an expiation (prdyascitti)”. 
This explanation, which only holds good partially in the case of SB., 
does not make sense as far as JB. is concerned. This section obviously 
is an insertion and its source seems to have been a sutra. This sutra may 
have been a Satyayana^ See Oertel, o.c., p. 106, who rightly observes 
that quotations from a Satyayanakam may refer to a sutra rather than 
to a brahmana. On the other hand a sutra-like quotation from the 
Satyayanakam which concerns the funeral ritual is not found in the 
present JB. section (see Oertel). Perhaps JB. has taken this section with 
some modifications and abridgements from a lost Sat. sutra without 
being entirely identical to that text. 

On ritualistic details and their parallels see the notes, which contain 
many references to Caland’s Bestattungsgebrauche. Here it may be useful 
to treat at some length two starting-points for a comparison of the texts 
which deal with these rites, i.e. the mantras ayaifi vai tvad .. etc. (1, 47) 
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and the p iling of the implements on the corpse (1, 48). On the rite in 
which these mantras are recited in JB. see n. 12, where it is shown that 
JB. combines two different ritual actions and that in the parallel texts 
these mantras are used at the cremation proper and its accompanying 
ahutis. 

In the schematic arrangement of the mantras which is given below 
the following parallels of JB. (1, 47) figure: TA. 1 (6, 1, 4; = BPiS. 1, 8: 
13. 3); TA. 2 (6, 2,1; = VS. 35, 22; SB. 12, 5, 2,15; KSS. 25, 7, 38; GPiS. 
1, 3, 13 and 2, 7, 36 reading tasmat instead of asmat)] TA. 8 (6, 4, 2; = 
BPiS. 1,13 and 3, 5); SSS. (4,14,36); ASvGS. (4, 3, 27; = Kau 4 S. 81, 30). 
TA. 1 is recited after the uposana (Caland, Bestattungsgebrduche, p. 62), 
whereas SSS. accompanies the kindling of the pyre. On asmat tvam adhi .. 
and the offering with which it is connected see Caland, o.c., p. 63, whose 
remark “In alien sutras [i.e. except the Taitt.] _geht die spende dem 
uposanam voran” is not correct. According to SB., KSS. and GPiS. 
(2, 7, 36; reading tasmat, but for the rest following SB., as also appears 
from the context) the offering takes place after the uposana. See also 
GPiS. 1, 3, 19 dahanamantrena (referring to 1, 3, 13) ajydhutim hutvd 
(after the uposana). The Taitt. use this mantra at the recremation (BPiS. 
1, 13; 3, 10, followed by AgnGS. and later ritualists) or incidentally 
(BPiS. 3, 5). These formulas are always connected with the cremation 
regarded as an offering to Agni. See also JB. 1, 2. They are never recited 
before the patracayana as in this instance. JB. seems to represent a 
combination of two sacrifices: the offering at home (with different 
mantras) and the offering at the smaiana (using these mantras, but per¬ 
formed at the very moment of cremation). See n. 12. 

JB. ayam vai tvad asmad asi tvam etad / (11) 

TA. 1 ayam vai tvam asmad adhi tvam etad / (11) 

SSS. ayam vai tvat t(u)vam asmad / (8) 

JB. ayam te yonir asya yonis t( u)vam 11 (11) 

TA. 1 ayam vai tad asya yonir asi // (10) [vaiSvanarah] 

SSS. ayam te yonis t(u)vam asya yonih // (11) 

JB. pita putraya lokakrj jatavedo / (12) 

TA. 1 putrah pitre lokakrj jatavedo / (11) 

SSS. [jatavedo] 

J?- nay a. hy (hi) enam sukrtam yatra lokah 11 (12) 

TA. 1 vahemam (vaha imam) sukrtam yatra lokah 11 (n) 

SSS isa.hasva.inam sukrtam yatra lokah // (11) 

JB- asmad vai tvam ajdyathd / esa tvaj jayatam svaha 11 

AlvGS. asmad vai tvam ajdyathd / ayam tvad adhi jayatam // 

TA. 2 asmat tvam adhi jdto ’si / tvad ayam jayatam punah // 

TA. 3 asmat tvam adhi jdto ’si j ayam tvad adhi jayatam 11 

SSS. ayam vai tvam ajanayad / ayam tvad adhi jayatam // 

Conclusions: 

a) Oertel’s division of the first two padas, followed by Raghu Vira and 
Lokesh Chandra (see also their “Studies in the JB.”), is not correct. The 
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metre consists of four padas of eleven or twelve syllables (tristubh/jagati) 
and two padas of eight syllables. By pronouncing tuvad and tuvarn in the 
first, and tvam in the second pada one may obtain two padas of n 
respectively 12 syllables in Oertel’s division. The corrupt TA. parallel, 
however, does not allow this punctuation since vai is scarcely possible in 
third position. See also the mantras recited at the agnyadhana TB. 1, 
2, 1, 20 ahatfi tvad asmi mad asi tvam etad j (n) mamasi yonis tava yonir 
asmi I (n) mamaiva san vaha havyany (= i) agnej (n) putrah pitre 
lokakfj jatavedah // (n). Cf. TB. 2, 5, 8, 7; 3, 7, 7,10; ApSS. 5,16,1 (a.o.). 
In these mantras etad cannot but be taken with the first pada. Its meaning 
is quite clear there. The mantra is recited just after the establishment 
of the fire and etad consequently means “now” or “here”. See Caland’s 
translation of ApSS. 5, 16, 1 . du bist hier aus mir (hervorgekom- 

men)”. The verse is also recited in other rites where the relationship of 
sacrificer and fire plays a role. In the present funeral mantras — prob¬ 
ably adaptations of the agnyadhana mantras — etad is rather super¬ 
fluous and therefore has been omitted by SSS. Oertel as well as Srinivasa 
do not understand etad in this context and explain it as a causal adverb: 
asmad ahitagneh pituh aranyah patnyds tvam pradurbhuto 'si y at ah tat ah 
ay am te yonih .. (Oertel translates the mantra: “He verily is of thee, of 
him thou art; thus he is thy womb ..”). 

b) In the tristubh padas JB. and TA. are, in general, similar, but in 
some points the parallelism with SSS. is more striking. TA. 1 contains 
some corruptions. Presumably the original reading of TA. was also 
ayam te yonih (cf. RV. 3, 29, 10 ay am te yonir rtviyo .. ; again influence 
from the agnyadhana) which with asya yonir asi forms a tristubh pada 
rather than ayam vai tad (r. tvad) which should be transferred to the 
first pada (for ayam vai tvam ; see also Caland, Bestattungsgebrduche, 
p. 63, n. 237). 

c) Together the third and fourth pada of TA. 1 amount to 25 syllables. 
In the tristubh scheme vaisvdnarah is superfluous as appears from TB. 
1,2,1,20 putrah pitre lokakrj jdtavedas (11 syllables). Probably the fourth 
pada (unless vaha imam is pronounced) is short of one or two syllables 
because it has been taken from the preceding mantra, .. / yds te sivds ta- 
nuvo jataveda / tabhir vahemam sukrtdm yatra lokdh //, in which the metre 
is faultless. Or has the original reading been vahdsy enam ? Cf. TB. 3, 7, 
6, 9; ApSS. 4, 7, 2 vahdsi md sukrtdm yatra lokdh (11) (= KS. 31, 14 
vahamsi sa sukrtdm .. ; see Bloomfield-Edgerton, Vedic Variants II, 
p. 156 and 407). In that case naydhy (to be read nay a hy according to 
“Studies in the JB.” — a corruption of naydsy ( Vedic Variants II, p. 153 
and 375) — may be a variant of vahdsy. If the reading of the critical 
edition is retained, nayd with lengthened a would imply that this mantra 
is old. For hi with imperative see Delbruck, Altind. Syntax, p. 522; for the 
lengthening before two consonants of which the second is y or v see 
Wackemagel-Debrunner, Altind. Grammatik I, p. 311. At any rate the 
JB. mantra cannot be derived from the transmitted TA. 1 version, 
which seems to consist of three padas of 11 syllables (after correction 
of the second; the third starts with vaiSvdnarah) and two of 8 syllables: 
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jatavedo vaha imarfi / sukrtaatfi yatra lokah //. The four padas of 11/12 
syllables in JB. seem to be more original. They may even have been 
present in the TA. version (as appears from the outline). One may assume 
that pita putraya forms an adaptation of putrah pitre (TB. 1, 2, 1, 20) 
and that JB. has taken these recasted agnyadhana mantras from a 
Taittiriya source. 

d) By omitting some words SSS. has disturbed the n/12 syllabic com¬ 
position of the first padas. The dropping of etad (see above) turned the 
first pada into an 8 syllabic one. The second pada could not be changed 
into an 8 syllabic one without detracting from the contents (the break 
and cadence t(u)vam asya yonih even looks more regular than in the 
other versions); the third pada was omitted, the fourth changed into 
two 8 syllabic ones by taking jatavedo with vahemam, which was re¬ 
placed by vahasvainam for metrical reasons: jatavedo vahasvainam / 
sukrtdm (= aayt) yatra lokah. 

e) JB. and SSS. have connected the mantras ayam, vai tvad .. and 
asmat tvam adhi (or its variants) .., which were used by different schools 
or on different occasions. Both texts have the correct readings ayam vai 
tvad, and ayarfi te yonih and read lokah (instead of TA. lokah). The version 
of SSS. which is in many respects secondary may be (at least partly) 
based on JB. 

f) In the second (8 syllabic) mantra several variants occur. See Vedic 
Variants, passim. The JB. version of the second pada in which svaha has 
to be counted as part of the 8 syllabic pada (replacing adhi or punafi) 
does not seem to be original. 

Srinivasa comments on the mantras as follows: he agne ay aw vai tvat 
ayam ahitagnih tvat tvatsakasdd vai pradurbhutah agner apah adbhyah 
prthivi purvya (r. prthivyah) osadhayah osadhibhya annam annat purusa 
iti sruyate asmad ahitagneh pituh aranyah patnyas tvam pradurbhuto ’si 
yatah tatah ayarfi te yonis ca tvam iti yuvarfi pitaputrau he jatavedah pita, 
putre (r. pitre) putraya putrah iti prathamdcaturthyor vyatyayah yatra 
sukrtdtfi lokah tatrainam nayahi nay a asmad vai ajdyathah iyamtam kdlarn 
asya grhe etad(a) dattdjyahavissomadihhir avardhayathah tatha esa tvatsa- 
kasdt jayatdm yajhabhujdm anyatamo bhutva yajnabhdgamrtabrahmdna- 
ndadibhir vardhatdm (the whole text is reproduced as found in Caland’s 
transcript). First it may be observed that commenting on verses is 
rather unusual. It may indicate that this commentary is rather young 
and not one of the most outstanding. The latter fact seems to be con¬ 
firmed by- its explanation of the mantras. The water doctrine (on which 
see Agn. a. Prdnagn., ch. VI B; for the present version compare TU. 2,1) 
evidently does not form the correct explanation of ayarfi vai tvad. The 
sacrificer or rather his life (breath) is produced out of the fire in accord¬ 
ance with the agnyadhana theory of JB. 1, 1. The fires are his prandh. 
Consequently one can say that he is produced by (or dependent on) the 
fire which he has actually produced himself. The father is his own son. 
Therefore putrah pitre is equal to pita putraya. The commentator tries to 
interpret the second mantra (asmad vai tvam ..) — a remote variant 
of the first — as different from the first. 
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For the piling of the sacrificial implements (patracayanam) see Caland, 
Bestattungsgebrauche, p. 49 ff. and the tables drawn up by Oertel, o.c., 
p. 107 ff., which show some similarities and differences between the 
parallels without elucidating the relation between the texts. The only 
conclusion drawn by Oertel (p. hi) that “the differences between the 
JB and the younger Samantexts are noteworthy”, is rather meagre for 
an outline covering four printed pages. From a methodological point 
of view his survey is not satisfactory since it draws the attention only to 
incidental (and consequently perhaps accidental) similarities, but not 
to the agreements of patracayanas as a totality. A ritualistic school does 
not borrow the placing of a single, particular implement on a particular 
part of the body, but adopts (or is influenced by) the complete patra¬ 
cayanam of another school. Moreover the one school seems to be in¬ 
fluenced by a (passage from a) text (written or orally transmitted) of 
another school, rather than by the actual observance of particular 
customs and ritualistic details. This form of borrowing involves the risk 
of making rather automatic mistakes. Therefore the order of the 
arrangement of the implements, the order of the parts of the body, 
the number of the implements, etc. should be marked in order to 
give an impression of the similarities between complete patracayanam 
passages. The outline drawn up below includes the most important 
passages: JB. (1, 48); LSS. (8, 8, 17ff.; cf. D§S. 23, 4, 16ff. and GPiS. 
2, 7, 12 ff.); $B. (12, 5, 2, 17; cf. KSS. 25, 7, 21 ff.); SSS. (4, 14, 18 ff.); 
ASvGS. (4, 3, 2ff.); KauSS. (81, 4 ff.); BPiS. (1, 3 f-)- The secondary 
BPiS., the younger Taitt., VaiGS., AgnGS. and MSS. will be discussed 
later. The implements are left untranslated. By camasah and patri the 
several implements placed on (or at) the head and on the abdomen are 
denoted: samoptadhdnah camasah (LSS.); samavattadhdnah camasah 
(ASvGS., on the abdomen, but according to GPiS. on the head!); pranita- 
pranayanah camasah (§B.; BPiS.; on left ear §§S.); camasah ilopahava- 
nah (idopavahanam as read by Oertel and the crit. ed. is wrong; see 
Caland, JGS. ed., p. 10) (JB.); idacamasah (KauSS.); patri (LSS.; ASvGS.; 
Kau£S.); patri samavattadhdni (JB.; §B.; sarfivartadhanim in JB. crit. 
ed. has to be emended; the correct reading in Oertel’s edition); samava¬ 
ttadhdni (SSS.); darupatri (BPiS.). The puroda&am placed on the chest in 
Kau£S. seems to be thepurodasapatri (Caland, o.c., p. 50) and can be ex¬ 
plained as a.patri in our outline. This outline is mainly based on the arrange¬ 
ment of §B., which is followed by most texts and which may represent 
one of the oldest patracayanas. 

Implements JB LSS $B SSS AivGS KatdS BPiS Parts of body 

juhu 2 5 1 1 1 1 8 Right hand 

upabhrt 36222 2 9 Left hand 

dhruvd 4 7 3 3 5 3 10 Chest 

(KauiS Throat) 

agnihotraha- 54444 4 1 Mouth (SSS 

vani Throat; AivGS 

Left side) 
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Implements JB L$S $B $$S AivGS KauiS BPiS Parts of body 


sruvah (-au) 1 

3 

5 

5 

8 

5 

2 

Nostrils 

praiitraha- 7 
ranam (-e) 

2 

6 

6 

9 

6 

4 

Ears ($$S 

Right ear; L$S, 
KauiS Fore¬ 
head) 

camasah 6 

1 

7 

7 

10 

7 

7 

Head ($$S Left 
ear; AivGS 
Abdomen) 

kapaldni — 

1 

— 

8 

6 

— 

5 

Head 

grdvanah — 

— 

— 

9 

7 

— 

— 

Teeth 

pain 8 

8 

9 

10 

10 

11/8 

14 

Abdomen 
{Kau&S 8 Chest) 

drsadupale 9 

10 

— 

— 

— 

— 

21 

Scrotum (L$S 
Between thighs) 

iamya 10 

10 

JO 


11 


22 

Penis (AtvGS 
Pudenda; L$S 
Between thighs) 

vrsaravah — 
{-au) 

— 

11 

— 

— 

— 

22 

Penis / Scrotum 
(BPiS 1 $B) 

krsnajinam 11 

9 

— 

13 

— 

— 

— 

Pudenda ($SS 
Left side) 

aranl — 



14 

12 


10 

Pudenda 
(AhGS Loins; 
BPiS Chest) 

sphyah 12 


12 

12 

3 

9 

13 

Back (S$S, 
AfvGS, KauiS 
Right side; $B 
Right hand) 

upavesah — 

— 

— 

— 

— 

10 

— 

Left side 

musalatn 13 

(-e) 

12 






Both sides / 
Along thighs 
(JB 1 LSS) 

ulukhalam 14 

11 






Feet / To the 
right of the 
right upper leg 
(JB 1 LSS) 

ulukhalcynu - 

sale 


11 

15 

13 

12 

20 

Loins / Knees / 
Lower legs / 
Scrotum ($$S, 
BPiS 1 $$S, 
KauiS 1 AsvGS/ 
$B) 

iurpam (-e) 13 

13 

8 


14 

14 

15 

Both sides / 

Feet (JB, SB, 
BPiS 1 LSS, 
AivGS, KauiS) 

iurpaiakafe — 

— 

— 

16 

— 

— 

— 

Feet 
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Conclusions: 

a) The corpse is covered from the head to the feet. LSS. and BPiS. 
start with the head and its openings, whereas in the other texts the 
hands and the chest come first. JB. seems to have disturbed the regular 
order by starting with the nostrils (more or less in accordance with LSS.) 
and thereafter shifting to the order of the other texts. LSS. has reversed 
the usual order mouth, nostrils, ears (forehead), (top of the) head. It is 
remarkable that the teeth, only occurring in SSS. and AivGS., are men¬ 
tioned after the head in both texts which have a rather different order in 
the remaining items. The position of the teeth (corresponding to the 
mouth of the other texts) in ASvGS., where the (top of the) head pre¬ 
cedes the openings of the head, seems to be more original. The order of 
JB. 6 and 7 (head and ears, one of the openings of the head) may be 
secondary. The other texts make the orifices precede the (top of the) head. 
Influence from L§S. ? 

b) Not only the order of the parts of the body is rather uniform, but 
also the order of the implements. Sometimes the implements retain the 
original order, whereas the parts of the body change place. Kau6S., for 
instance, places the dhruva in its usual 3d position on the throat instead 
of the chest. Now this chest in position 8 receives a patrl (purodasam — 
puroddsapatri) — the usual 8th item of the implements (JB.; LSS.; 
10th in SSS. and ASvGS., where, however, it would be 8th without the 
later additions and transpositions). §SS. retains agnihotrahavani as 4th, 
but places it on the throat instead of the mouth, which is left out and 
secondarily replaced by the teeth (9). ASvGS. puts the same spoon on the 
left side. It is striking that the two sides, moved from the 12th and 13th 
place [thus in SSS.; in KauSS. they are 9th and 10th], have retained for 
the right one the sphyah (JB. and SB. 12; BPiS. 13); for the left side 
the order of the implements prevailed and the agnihotrahavani (4th in 
most parallels) was laid down on the 4th position. Several other in¬ 
stances may be given where we find that the utensils preserve the original 
order whereas their position on the corpse changed. Most of them can be 
read from the table. Observe that SSS. pranitapranayanah (sc. camasah) 
on the left ear (7) corresponds to camasah pranitdpranayah (respectively 
pran. cam.) on (at) the head in SB. and BPiS. in 7th position (in spite of 
the fact that the latter text, at many points, has a different order of 
distribution). Compare also KauSS. idacamasah (7). ASvGS. also does not 
place the camasah (i.c. samavattadhanah ) on the head (but on the abdo¬ 
men). It retains, however, the fixed order sruvah, prdiitraharanam , 
camasah. Perhaps ASvGS. patrirfi samavattadhdnaifi ca camasam (10) 
represents a combination of patrim (LSS.; cf. SB., JB. patrim samava- 
ttadhanim), the original implement on the abdomen, and samavattadha- 
narfi camasam (DSS.; cf. LSS. samoptadhdnarfi ca camasam), the imple¬ 
ment following (or preceding) prdiitraharanam in the parallels. 

c) Most of the differences can be explained as later developments due 
to rearrangement or insertion of new items. Often these developments 
are traceable because the order of the piling of the implements was fre- 
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quently left unchanged. One common source, not necessarily to be found 
among the transmitted texts, is probable. One of the oldest patracayanas 
is found in SB. Like several sutras JB. (i.e. this sutra-like insertion) 
seems to follow this brahmana. The first seven items agree almost com¬ 
pletely (except for the transpositions 5/1 and 7/6, which may be due to 
LSS.). SB. 8 iurpe (on both sides, as in JB.) was transferred to the 13th 
position in JB., undoubtedly under influence of LSS., where the surpam 
is laid at or on the feet and consequently the 13th and last position is 
quite normal. JB. 8 now corresponds to SB. 9; JB. 9 has been taken 
from LSS.; JB. 10 again corresponds to SB. 10 (and to some extent to 
LSS. 10); JB. 11 has no relation to SB., but agrees with LSS.; JB. 12 
more or less corresponds to SB. 12; JB. 13 and 14 come from LSS. One 
may conclude that the JB. patracayanam derives from SB., but was 
rearranged under influence of the Samavedic sutra LSS. Consequently 
Oertel’s conclusion (o.c., p. in) that the "differences between the JB. 
and the other younger Samantexts are noteworthy” has to be corrected. 
First the similarities are noteworthy as well, as appears from the outline, 
in which they become more evident than in his own survey. Secondly 
Oertel’s expression “younger Samantexts” seems to be only partially 
correct. GPiS. (here almost identical to DSS.) is undoubtedly late (Caland, 
Pitrmedhasutras, p. XXII). DSS. has been proved to be an adaptation of 
L§S. by A. Parpola, The Srautasutras of Lafyayana and Drahyayana and 
their commentaries, I: 1 (thesis Helsinki 1968), p. 33 ff., who also demon¬ 
strates that DSS. and the Ranayamya school have been influenced by 
JB. and the Jaiminlyas (o.c., p. 41). LSS. is younger than JSS. (o.c., 
p. 95 f.; cf. also Parpola, “On the Jaimimyairautasutra and Its Annexes”, 
Orientalia Suecana 16, 1967, p. 201 f.) and has drawn from JB. (o.c., 
p. 91; Caland, “Over en uit het JB.”, o.c., p. 41 ff.). Are we, however, 
to assume that the whole JB. is older than LSS. ? The brahmana by no 
means should be regarded as a complete unity. The agnihotra section 
(1, 1-65) seems to form a later addition and the sutra-like passage on the 
funeral ritual looks like an insertion in that (late) section. So it may be 
assumed that the patracayanam of JB. was influenced by LSS. With 
regard to the most striking proof of this assumption, the position of 
iurpe (see above), one may observe that “On both sides” (the place 
where the surpe are laid according to JB. and SB., but which is not men¬ 
tioned in the patracayanam of LSS.) was inserted in DSS. and GPiS. 
in 7th position. Obviously parSvayoh sphyopavesau is an insertion since 
it separates tathd vrkyau (LSS. vrkkau) yathdsvam [incorrectly translated 
by Srautakoia I, p. 1081 which does not mention the kidneys] from 
daksine and savye pdnau, the two spots on which the kidneys should be 
placed according to all the parallel texts. At one point JB. disagrees 
with SB. as well as with LSS. The remaining implements are laid upari, 
in all other texts between the thighs. Instead of parisisfani (JB.) or anyani 
(SB.) patrdni LSS. has yac ca nadeksyamah. Caland’s note on GPiS. 2, 7, 
26, in which he regards the correction adiksdma as obvious and rejects 
the possibility of a future tense, is untenable. The future adeksyamah 
(see also The Pitrmedhasutras, Appendix, p. 132) is undoubtedly correct 
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since “between the thighs” does not (as in the parallel passages) form the 
conclusion of the piling in LSS. 

d) On the other texts and their interrelationship some short remarks. 
The Rgvedic sutras §SS. and AivGS., which agree with each other in 
many respects, seem to be based on SB. There are some agreements 
with LSS. and DSS. (patri; samavattadhanah camasah; kapalani; 
iurpam, sakatasiirpe). Has SSS. (4, 5, 6, 7, 8) borrowed from LSS. 
(4, 3, 2, 1, 1) ? Perhaps the Rgvedic sutras could shift the camasah to 
another position by introducing the kapalani on the head. On the relation 
between SSS. and ASvGS. V. M. Apte, Non-Rgvedic Mantras rubricated 
in the Asvalayana-Grhyasutra (= N.I.A. 3, 1940-41), p. 60 observes that 
the ASvGS. passage is based on SSS. On the one hand the position of the 
teeth in AsvGS. (before the nostrils and ears and therefore replacing the 
mouth) seems to be more original than in SSS., where “teeth” after 
“head” is odd. On the other hand ASvGS. “left side” (4) betrays a rather 
careless transposition and S§S, as a totality makes a more original im¬ 
pression (i.e. it is closer to the SB. original). Perhaps later on the older 
§SS. adopted some items such as the gravdnah on the teeth from ASvGS. 
A considerable extension of this piling is to be seen in BPiS., which may 
be younger than the parallels of the outline. On the whole it follows SB., 
but some striking similarities with JB. (sphyah; drsadupale) may be 
noticed. KauSS. agrees with SSS. in some items; the inclusion of “throat” 
(third instead of fourth); uliikhalamusale; sphyah; sakatam (cf. SSS. 
iurpaiakafe ); iurpaiakate placed on or at the feet (whereas KauSS. 
places only the surpam there ).Has SSS. 16 combined KauSS. 13 and 14? 
KauSS. also agrees with LSS. / DSS.: prasitraharanam; patri; upavesah 
(DSS. sphyopavesau “on both sides”); iakatam (DSS. iakatasurpe). At 
least the youngest of the two Samavedic sutras seems to be influenced 
by KauSS. (especially in the case of the sphyopavesau, where DSS. 
differs from LSS.). Unfortunately the texts of the Kathas concerning the 
patracayanam seem to be incomplete (Caland, Bestattungsgebrauche, 
p. 53, n. 192). In the grhyapancika ms. B 1 fol. 114 a ff., to which Caland 
refers in Bestattungsgebrauche, p. IX, a very short cayanam (apparently 
independent from SB.) is given in which the drsadau are placed at the 
scrotum (cf. JB. drsadupale), the uliikhalamusale on the penis, the 
kapalani and the upayamah on or at the head. 

There are other texts dealing with the patracayanam such as the second¬ 
ary BPiS. and the younger Taittiriyas which have not been included in 
the table above. Caland, Bestattungsgebrauche, p. IV f. observes on this 
secondary BPiS. (i.e. BPiS. 2-3): “.. weicht dieser kalpa merkwurdiger- 
weise in einem einzelfalle vom alteren Baudhayana ab und schliesst 
sich den jungeren Taittiriyaschulen an, namlich bei der schichtung der 
opfergerate”. Miss Raabe, o.c., p. XVII points at the similarity of BPiS. 
3, 3 and HirPiS. 1, 5 f., but only enumerates the differences without 
explaining the relation between the two passages. As to the “secondary” 
BPiS. as a totality she hesitatingly draws the conclusion that perhaps it 
may be even older than HirPiS. (p. XIX). The relationship can be 
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established with much more accuracy if, for example, corresponding 
passages such as the patracayanam are compared in a more systematic 
way. Referring for brevity’s sake to the above table I shall mention 
only the significant points. The most important one is the placement of 
the ulukhalamusale on the thighs in BPiS. 1 (20) and BPiS. 2 (8); on the 
jaws in HirPiS. (8). In the order of distribution “thighs” (8) between 
“ears" (7) and “teeth” (9) is obviously out of place in BPiS. 2 The only 
possible explanation is that HirPiS., or rather its source BharPiS., has 
introduced the jaws in this piling and has placed the ulukhalamusale on 
these jaws, which required two implements and, moreover, resemble the 
mortar and pestle because of their function (the two sets of ea tin g 
teeth; in their original position the two implements had a function in 
sexual symbolism). BPiS. 2 adopting the piling of BharPiS. (or the 
identical HirPiS. and ApPiS.), but still under influence of BPiS. 1 , cor¬ 
rected ulukhalamusale “jaws” into ulukhalamusale “thighs” without 
changing the order. One can even guess why BharPiS. has introduced 
the jaws. They had to facilitate the insertion of the teeth, not mentioned 
by BPiS. 1 and taken from A. 4 vGS. / SSS. In those Rgvedic sutras the 
teeth formed the substitute of “mouth”. In BharPiS., which has retained 
“mouth” (4), "teeth” is superfluous in the series of orifices of the head 
and had to be set apart by means of "jaws”. The general impression 
created by BharPiS. is that of a remodeling of BPiS. 1 in which some 
pilings have been left out and others added. BPiS. 2 , however, seems to 
have added some items to the patracayanam of BharPiS., but to have 
followed BPiS. 1 more closely. BharPiS. starts the piling with the right 
hand etc. in accordance with most texts of the table. BPiS. 1 dealing with 
the piling in two chapters (5 and 6) ends ch. 5 shortly after the beginning 
of the cayanam with a pratika (imam agne camasam) and opens the 
next chapter with the full quotation (cf. the end of ch. 1; 4; 6; 8; 11; 15). 
BharPiS. also makes an incision in the patracayanam passage (after 
dhruvam arani ca), but neither the contents nor the occurrence of a 
quotation give rise to the beginning of a new chapter. The order of the 
piling and the changes brought about in this order by the Taittiriyas 
form the criterion. BPiS. 1 differs from the other, older passages dealing 
with the cayanam in starting its piling with the mouth (4th in the paral¬ 
lels of the outline). The usual first item, the juhu on the right hand, now 
occupies the 8th position, but strangely enough opens a new chapter 
(after the full quotation belonging to the pratika of the preceding chapter). 
BharPiS. or the other hand begins with the right hand, but starts a new 
chapter with the placing of the agnihotrahavanl on the mouth, i.e. the 
opening of the patracayanam in BPiS. 1 So BharPiS. has directly taken its 
patracayanam from BPiS. 1 and adapted its order to the usual one. 
BPiS. 2 just as BPiS. 1 begins with the mouth instead of the right hand, 
but does not start a new chapter with the right hand. The pratika imam 
agne camasam here concludes the chapter as well as the whole piling 
(except for some prescriptions on the rest of the implements). This 
transference to the end of the cayanam (where the next chapter, as usual 
in Baudhayana, starts with the full quotation) is undoubtedly adopted 
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from BharPiS., where the pratika occurs in the same position. BharPiS. 
(21/22) has combined BPiS 1 . Sirastah pranitdpranayanam camasam nida- 
dhdtimam agne camasam (7) with Sirasta upasddaniyam kurcam nidadhdti 
(23) in Sirasta upasddaniyam iddpdtram cemam agne camasam iti madhye 
camasam. For iddpdtram compare JB. ilopahavanah (6) and Kau£S. 
idacamasah (7) similarly placed on or at the head. It is doubtful if 
madhye means "on the waist” as Oertel, o.c., p. 108 translates it. See 
Caland, Bestattungsgebrauche, p. 53, n. 200 quoting Gopalayajvan’s pi- 
trmedhasutrabhasya: camaso Hr a pranitdpranayanam siraso madhye 
etayarca nidadhydt. See also Caland’s translation of ApSS. 31, 2, 21: 
. .“mitten (auf das Haupt)”. On the other hand “at the feet”, “at the 
head” and “in/on the middle” (Kashikar translates BharPiS. 1, 6, 19 
“in the middle”) form an excellent, systematical conclusion of the piling. 
BPiS 2 . (ed. Raabe) reads Sirasta upasddaniyam vedam sikhdydm icLdpatrarfi 
ca pranitdpranayanam itlmam agne camasam. imam agne (..) iti camasam, 
hardly a tenable text with iti preceding and following the pratika and 
sakala quotation, and ca lacking after pranitdpranayanam. Two mss. 
(M; G) have sikhdydm pranitdpranayanam cedapatram cemam agne ... 
The text of BPiS 2 . is evidently corrupt. For practical reasons this accu¬ 
mulation of implements on the hairtuft (Sikhdydm) is scarcely possible. 
Obviously vedam Sikhdydm should (as in BharPiS.) precede Sirasta 
upasddaniyam. Moreover the text of BPiS 2 . seems to have been cor¬ 
rupted under influence of BPiS 1 . (from which the sakala quotation 
missing in BharPiS. also has been adopted). The two versions of the mss. 
betray the traces of this double influence: 

BPiS 1 . pranitdpranayanam 

BPiS 2 . (a) upasddaniyam (..) iddpdtram ca pranitdpranayanam 
BPiS 2 . (b) upasddaniyam (..) pranitdpranayanam 

BharPiS. upasddaniyam 
BPiS 1 . camasam nidadhat imam agne .. iti 
BPiS 2 . it imam agne .. iti camasam 

BPiS 2 . (b) cedapatram cemam agne .. iti camasam 

BharPiS. iddpdtram cemam agne .. iti madhye camasam 

Presumably itimam forms a corrupt remnant of nidadhatimam. 

Miss Raabe’s remark, o.c., p. 19 that the pisfasamyavani and the pis\o- 
dvapani are different utensils because the first is placed on the abdomen 
in BPiS 2 . and BharPiS., but the latter on the left shoulder in BPiS 1 ., is 
not convincing. BharPiS. leaving out the shoulders puts the mentioned 
pisfapatri (BPiS 1 . 12) on the abdomen (udare, 12). The ddrupdtri on the 
abdomen {udare, 14) in BPiS 1 . was replaced by BharPiS., but reintro¬ 
duced by BPiS 2 . (14) and put jafhare (almost synonymous with udare). 

BPiS 1 . anvahdryasthali + carusthali [Sronyoh, 18) and agnihotrasthali + 
djyasthali ( pddayoh, 19) have been mixed up by the younger Taittiriyas, 
agnihotra- and anvahdryasthali being placed on the feet ( pratisfhayoh, 
BharPiS. 18; BPiS 2 . 19). The substitute of Sronyoh (dual), nabhyam 
(sing.), received one of the remaining sthdlis, the djyasthali. Perhaps this 
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analysis has to be corrected if our interpretation of pratisthayoh “on the 
two feet” (cf. Srautako&a I, p. 1044 translation of BPiS 2 .; Kashikar, 
BharPiS. 1, 6, 15 “on the feet”; Caland, ApSS. 31, 2, 21: “auf die Fuss- 
sohlen”) is wrong. The Agniveiya and Vaikhanasa grhyasutras obviously 
have interpreted pratisthayoh as “on the twofold bottom by which sitting 
people are supported”. Corresponding to BharPiS. (18) and BPiS 2 . (19) 
agnihotra- + anvaharyasthall : pratisthayoh, AgnGS. 3, 4, 2 and VaiGS. 
5, 4 have agnihotra- -f- anvaharyasthall (VaiGS. corrupt anvdharyapa- 
canah) : prsfhayoh (19/16) “on the buttocks”. If this is not a wrong 
reinterpretation, pratisthayoh may be equivalent to ironyoh meaning “on 
the buttocks” rather than “on the thighs” (Oertel, o.c., p. 108) or "on 
the hips” (Srautakosa I, p. 1047). 

The mentioned sutras, placing ulukhalamusale on the jaws and 
omitting darupatrl (placed jafhare) and the later added implements 
prsadajyagrahanl, erakah and aivinakapdle, follow the younger Taitt. 
and not BPiS 2 ., at least in the first part of the patracayanam, in which they 
agree almost completely with each other and with BharPiS. In the second 
part the order of the distribution shows several differences and AgnGS. 
agrees with BPiS 2 . rather than with BharPiS. See the following table: 


Implements BharPiS 

BPiS 2 

AgnGS 

VaiGS 

Parts of body 

ajyasthali 

13 

13 

12 

6 

Navel (VaiGS 
Throat) 

Both sides 

iurpam (-e) 

14 

15 

15 

13 

samnayyakumbhyau 

(-bham) 

15 

16 

16 

14 

Groins 

(AgnGS Nose) 

drsadupale 

16 

1 7 

17 

13 

Scrotum 

vrsaravam ; iamyd 

1 7 

18 

18 

— 

Penis 

agnihotra- + 
anvaharyasthall 

18 

19 

19 

16 

pratisthayoh 

(AgnGS, 

VaiGS 

prsfhayoh) 

upavaharanlyah 

(kurcah) 

19 

20 

13 

17 

pattah 

(VaiGS 

padayoh) 

vedah (kurcah) 

20 

22 

20 

18 

hairtuft 

upasadaniyah 

(kurcah) 

4 - 

21 

21 

14 

19 

sirastah 

(VaiGS 

iirasthane) 

idapdtram 

21 

22 

20 

19 

iirastah 

(BPiS 2 , 

AgnGS 

hairtuft) 

pranltdpranayanah 

— 

22 

— 

— 

hairtuft 

camasah 

22 

— 

— 

— 

madhye 


That AgnGS. follows BPiS 2 . as well as BharPiS. is not surprising. The 
whole context of AgnGS. 3, 4 sometimes verbally agrees with BPiS 2 ., 
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and 3, 5 is almost identical to the dahanakalpa of BPiS 1 . An extensive 
study of the formation of BPiS 2 . and its relation with the pitrmedha 
passage of AgnGS. might be interesting. Here it may suffice to say that 
Caland’s remark, Bestattungsgebrauche, p. IV: "Ich halte es fur moglich, 
dass dieser dahanakalpa (i.e. in the secondary BPiS.) urspriinglich fur 
eine andere, den Baudhayaniyas eng verwandte schule gegolten hat und 
dass er schon friih dem corpus des Baudhayana einverleibt worden ist” 
should not induce us to take AgnGS. as the source of BPiS. 2 The pdtra- 
cayanam is contrary to such an assumption. The secondary character of 
AgnGS. appears also in the piling of 3, 5 (the section which copies BPiS. 1 ), 
where the cayanam of BPiS. 1 has been influenced by the younger Tait- 
tiriyas: insertion of ulukhalamusale on the jaws; agnihotra- -f- anvdharya- 
sthall at the feet (padayoh ; cf. BharPiS./BPiS. 2 pratisfhayoh, but also 
AgnGS. 3, 4 prsfhayoh). The late VaiGS. corresponds to the younger 
Taittiriyas BharPiS. and AgnGS., but not to BPiS. 2 

To conclude this long excursion a few words may be added on the 
Manavas (M§S. 8, 19; ed. J. M. van Gelder, New Delhi 1961), on whose 
text see Caland, Bestattungsgebrauche, p. VIII: “Auch diesen text halte 
ich nicht fur sehr alt”. Indeed the section on the funeral ritual and 
especially the patracayanam are rather late. The latter seems to be 
influenced by BPiS. 1 (inclusion of the shoulders; the two sartmayya pots 
kuksyofr, ulukhalamusale placed urvoh ; vaksasi as duplication of urasi is 
hardly tenable and because of its position must be explained as being 
derived from vanksnayoh by way of vaksanayaml) and by the SV. 
sutras and KauSS. (prastiraharanam on the forehead; sphyopavesau on 
both sides; iakafam at the feet). At the head MSS. places kapalani, 
ajyadhanl and vedah (7), a combination of the implements laid on and at 
the head and on the hairtuft by the older texts. Interesting is sahiranya- 
iakalam purodaiam on the mouth (asye) (according to Caland, o.c., 
p. 50 irony oh). The occurrence of asye (8) beside mukhe (4) has induced 
the translator, miss van Gelder (The Manava Srautasutra, New Delhi 
1963) to take the first as mouth and the latter as face. Perhaps this may 
be correct since this is obviously a late development of the patracayanam. 
Originally, however, mukhe meant “on the mouth” (the first opening of 
the head mentioned in the oldest pilings). Second stage: the mouth is 
replaced by the teeth as the first opening and mentioned after the head 
(AivGS.). Third stage: the occurrence of the teeth after the head, but not 
as the first opening, and the insertion of the throat in 4th position (S§S.). 
Fourth stage: the occurrence of the teeth after the head and the jaws, 
and the reintroduction of the mouth (4) as first opening of the head 
(BharPis.). Last stage: mukhe (4) as first opening (van Gelder: “face”) 
and asye occurring after the head (cf. S§S. “teeth” replacing “mouth”) 
(MSS.). For purodaiam on the mouth (8) compare KauSS., where it 
is placed on the chest (8!!!). 

As to this sutra-like insertion as a totality I would finally call attention 
to the fact that this Samavedic Srauta text is completely silent on the 
Samans to be sung at the cremation. They are mentioned in the grhya 
sutra. Does this imply that the insertion has been adopted from a non- 
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Samavedic source ? The grhyasutra passage cannot have been known to 
the present section. 

46 (end). As soon as 1 he (the sacrificer) may have fallen ill, he 
should say: “Churn my fire here”, where he may have discovered a 
level ground offering a suitable spot. 2 He might recover again. 3 

If this (transference of the fires) has not taken place, 4 they should, 
if he were to depart this world, take him (to that spot). 

Having thrown the two fires (sc. the garhapatya and ahavaniya) 
into two separate pots they should seize 6 a firebrand from the anva- 
haryapacana. They should take the sacrificial implements, clarified 
butter, water (for cleansing the corpse), pieces of wood (for the 
pyre), the anustarani victim, a razor, and nailscissors. 6 They go 
there where he has discovered (selected) a plain offering a suitable 
spot. Here 7 they dispose 8 his fires. 

47. Then they dig a hole in this 9 quarter and shave 10 hair and 
beard. Having shaved hair and beard they trim his nails. Having 
trimmed his nails they take out his bowels. 11 Having taken out his 
bowels they remove the faeces. Having removed the faeces they 
bestrew it (as it is thrown) in the hole with sand. Thereby they cover 
his sin. Having washed his bowels they put them back (in his body) 
and take him up. Having 12 laid him down between the (two?) 13 fires 
he melts clarified butter on the garhapatya and purifies it, takes four 
ladlings, goes 14 to the ahavaniya on which a fire-wood has been put 
and offers in it, while there is contact between the deceased and 
himself 16 (reciting:) “He 18 has come into existence through thee, 
thou through him. He is thy womb, his womb thou art. As a father 
clearing the way for his son lead him, Jatavedas, to the world of the 
virtuous. From him thou wast born, he must be bom from thee, 
svaha”. He 17 arises immortal from this (fire) in the form of an obla¬ 
tion, consisting of mind, breath, sight, hearing, speech, Rc, Yajus, 
Saman, Brahman and gold. 

48. Then they pile up that funeral pyre. They 18 lay him thereon. 
On 19 his nostrils he should put down the two srwua-ladles; on his 
right hand th ejuhii; on his left the upabhrt; on his chest the dhruva ; 
on his mouth the agnihotrahavani ; at his head the idopahavana ; on 
his ears the two pr astir a- vessels; on his abdomen the pdtri samava- 
ttadhani; 20 at his testicles the upper and the lower millstones; on his 
penis the yokepin; over his pudenda the skin of the black antelope; 
along his back the wooden sword; on both sides the two pestles and 
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the two winnowing baskets; at his feet the mortar. The other vessels 
he lays on top 21 (of his head). They throw the earthen ones away 
into the water, they give the iron ones 22 away. Then they cover him 
completely (or: fill him) 23 with clarified butter. They pour clarified 
butter into the sacrificial vessels. 

49 24 Then they bring the anustarani cow. 25 Having consecrated 
her (by sprinkling) and caused her to be lead around (the fires and 
the pyre) three times to the left 28 he should kill her with a hammer. 27 
Some 28 lead her around to the right. But he should not do thus. 
They 29 cut out the omentum and spread 30 it on his head. They lay 
the kidneys on his hands, the heart on his heart, the fore-legs on his 
arms and distribute the other limbs over his corresponding limbs. 
Then they cover him with the skin (reciting:) “Prosper with your 
own body”. 31 

Having spread out (the anustarani) they set (the pyre) on fire. 
He 32 should try to do it so that the ahavaniya may reach him first — 
thereby the world of the gods approaches him — [and thereafter 
that the anvaharyapacana (reaches him) — thereby the world of 
the fathers approaches him —; and thereafter that the garhapatya 
(reaches him) — thus he 33 obtains a firm basis in this world with 
progeny and cattle]. 32 


NOTES 

1 Oertel, o.c., p. 104 translates yadd by “if”. For my rendering see Del- 
briick, Altind. Syntax, p. 351 and Macdonell, Ved. Gr. f. Stud., p. 366. 

* On subhiimispastam Oertel, o.c., p. 104 observes: “As second member of 
the compound -sprstam might be conjectured, for if subhumispastam were 
"plainly a favourable spot”, the order of the members of the compound ought 
to be reversed”. According to Caland, “fiber das rituelle Sutra des Baudhaya- 
na", Abh. K. M. 12/1 (1903, repr. 1966), p. 44 f. one should read yatrdsya 
samam subhiimi spastam sydt (and below yatrdsya samarfi subhumi spastam 
bhavati) and take asya (with the force of an instr.) with spastam. His parallels 
(e.g. BSS. 4, 1 yatrdsya yiipo spafto bhavati; 10, 22 yatrdsya svakrtam irinarn 
spaftarfi bhavati) are convincing, but accepting his view implies interpreting 
subhiimi- as a bahuvrihi, whereas this therm obviously is a karmadharaya 
GobhGS. 1, 4, 5. As a bahuvrihi it seems to occur in HPiS. 1, 1: 33. 5 samam 
vd subhumim (Caland’s conjecture samam vlt bhumim is superfluous). Kashi- 
kar’s rendering of the identical BharPiS. 1, 1, 4 “Or (he should select) a good 
piece of ground wich is level” is misleading, since subhiimi- cannot be a 
karmadharaya in this context, but should be taken with dahanadeiam (to be 
supplied from the context). Instead of BPiS. 1, 4 api vd yah samambhumih 
(sc. avakd&ah) the almost literal copy of BPiS., AgnGS. 3, 5, has api vlt yd 
samd subhiimih. So subhiimi- may be taken as karmadharaya as well as 
bahuvrihi. The interpretation of the SubodhinI is rather different from Ca¬ 
land’s: yatra • yasmin pradeie asya • dhitdgnes samam • animnonnatarfi su- 
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bhumi- sasyotpadanakpma (r. k}ama)tvadivak$yamanalaksanasahitam spa- 
ftatfi ■ prakaiavat *ssalam (r. sthalam) labdham sydt tat sthalam (..) prapya 
rtvijo briiydt .. It seems to interpret subhumi as a bahuvrfhi, spaftam as an 
adjective meaning prakatavat (on this term see Liiders, Sb. Akad. Berlin 24, 
p. 233 f.) and samam as a substantially used adjective. Though accepting 
Caland’s interpretation I would refer for spa$ta- (= prakdiavat) ‘‘clear, 
clearly discernible, open, wide, not hidden from view (by trees etc.)” to 
AgvGS. 4, 1 abhitaakam hmahanam “Die Leichenstatte biete nach alien Seiten 
einen freien Ausblick” (Geldner, Vedismus und Brakmanismus, p. 67), “Die 
Statte sei ringsum offen” (Max Muller, Z.D.M.G. 9, p. II). 

8 On the transfer of the fires before death see Caland, Bestattungsgebrduche, 
p. 5. His view (o.c., p. 6) “Fur die eigentliche absicht dieses verfahrens ist 
wohl mit Frazer ("on certain burial customs”, in Joum. Anth. Instit. XV, s. 
84) zu halten ‘the intention of interposing a barrier of fire to prevent the 
escape of the soul’” was rightly rejected by H. Hartmann, Der Totenkult in 
Irland (Heidelberg 1952), p. 47: "Diese Erklarung steht zu der bei der Hand- 
lung klar ausgesprochene Hoffnung, dass die Feuer, "die ja seine Lebens- 
geister sind ... richtig geschiirt .. ihn durchbringen werden”, in klarem 
Gegensatz”. For the Irish and other parallels of the concept that the vital 
powers rest in one’s fires see the same author, p. 46 fF. See also Agn. a. 
Prandgn., ch. III. 

4 In Oertel’s translation (o.c., p. 104) "If not, if he should depart this 
world, then they should take him” yady u tan na ("If not”) seems to refer 
to the possibility that the sacrificer should not recover. Evidently this refers 
to the case of a sacrificer who has not transferred his fires before his death. 
According to Caland, JGS. ed., p. 10 the Subodhini seems to analyse yady u 
tannayann asmal lokat preydd (thus runs its text) as yady u tad. nayan .. 
Probably, however, the commentary is corrupt and misunderstood by Ca¬ 
land. It takes ikvaro vdgado (r. hag ado) bhavitoh with the next sentence: 
yady e§a dhitdgnih rogarto * pi (r. 'py) agado bhavitoh • arogo bhavitum aham 
isvaras■ samartha iti matva tat• uktalakfanaimaianasthalam *anaya prdpnu- 
van* vasmdl lokat prey at- paralokam gacchet mriyetety arthah athainam- 
dhitdgnirvi mrtam adadiran ■ uktaimaidnadeiam prati rtvija evaprdpayeyur ity 
arthah. So the commentator interprets tannayann (all the JB. mss. read tan 
na yad) as tad (sc. the place of cremation) + nayann, hardly to be derived 
from nayati as Caland seems to have supposed, but consisting of the negation 
na + the participle yann (from »-). The corrupt words anaya prdpnuvan vd 
consequently should represent two negated verbal forms (expressing a 
movement), aprapnuvdn and a negated (an-) form of i- (a gerund? One 
would expect anitva, if the verb is not compounded). The wrong interpreta¬ 
tion of the Subodhini (based on a wrong text) then runs: “If the ahitagni 
thinking “I may perhaps recover” and therefore not going to the cremation 
place or ndt reaching it (in time) dies (at home), they should take him to 
that place". 

5 Oertel’s punctuation nanasthdlyor agni opya hareyur anvaharyapacanad 
ulmukam. adadiran yajhapd.trd.ni .. should be adopted. Caland’s emendation 
(W.Z.K.M. 28, p. 63) places a stop after hareyuh. In that untenable punctua¬ 
tion (followed by Raghu Vira) ulmukam is deprived of its predicate because 
adadiran (referring to the transfer of the corpse and the implements) cannot 
at the same time denote the snatching of a fire-wood from the fire. Srinivasa 
(whose text reads opydhareyuh) construes dhareyuh with agni and supplies 
this predicate in the next clause with ulmukam ; a scarcely possible zeugmatic 
construction! 
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• For the funeral procession see Caland, Bestattungsgebrauche, p. 19 ff. 
and Oertel, o.c., p. 104, n. 3. 

7 tad does not mean “thus” (Oertel), but "here” (see Caland, W.Z.K.M. 
28, p. 63). Cf. Srinivasa tat ■ tatra smasanadeie. 

8 agnin viharanti means "They arrange his fires in a vihdra” (see also 
Caland, JGS. ed., p. 10 quoting the SubodhinI) and not “They transfer his 
fires” (Oertel). Cf. e.g. SB. 4, 2, 5, n. 

* A hole is dug to the south of the pyre. See Caland, Bestattungsgebrauche, 
p. 39 and GPiS. 1, 2, 24. According to Caland, W.Z.K.M. 28, p. 63 asyam 
diii implies dakfinapracyam diii, the pronoun having a deictic force. Cf. 
BPiS. 1, 1: 4. 4 imam disam vihdram kalpayitvd dakfinaprdcim. Caland, JGS. 
ed., p. 10, however, quotes the commentary and remarks that the S.W. 
quarter is meant. Since these words were accompanied by a gesture, it is not 
possible to establish the exact quarter if all the parallels do not agree. For 
this use of asyarn disi, imarfi diiam etc. see Caland, Abh. K.M. 12/1, p. 4. 
For a similar use of etam diiam see Minard, TroisKnigmes II, § 17 a (referring 
to literature on this subject). Because the southern abode of death is denoted, 
one may assume, besides an indication of oral tradition also a taboo in this 
use of the pronoun. In the present passage disi may even be a later addition 
and asyam be interpreted as “in the earth”. Cf. SB. 12, 5, 2, 5 athainarfi 
vipurifam krtva asyam purisam pralisthapayati. 

10 The shaving etc. takes place at the imasdna in accordance with the 
practice of the Madhy. and Ran. (Caland, Bestattungsgebrauche, p. 39, n. 
160). 

11 For this disemboweling see Caland, Bestattungsgebrauche, p. 15. Cf. 
BharPiS. 1, 4, x (= HirPiS. x, 4) quoting SatB. On this SatB. — JB. paralle¬ 
lism Ghosh, Fragments of Lost Brahmanas (Calcutta 1935), p. 91 observes: 
“There is nothing like literal agreement here”. The correspondence, however, 
is greater than his incomplete edition of the SatB. quotation and the JB. 
passage suggests. See the following comparison: 


SatB. 

JB. 

SatB. 

J B - 

SatB. 



JB. 

SatB, 

JB. 


athainam udare vidarya nirdntram 

nirdntram kurvanti nirdntram 
nispurisam krtva 

krtva nispurisam kurvanti nispurisam krtva 

avate purisam avadhdya 

pdmsubhih kupe purisam abhisamvapanti pdpmanam evdsya 
praksdlya pratyavadhaya 

tat pracchadayanti prahsdlydntrani pratyavadhayainam 
sarpisd purayatiti idtydyanakam 
aharanti .. (athainam sarpisabhyutpurayanti — 1, 48) 


BharPiS. probably does not give a literal quotation, but freely quotes and 
abridges the SatB. passage (notice sarpisd which in JB. is only found at the 
end of the next chapter). For instance antrani before or after pratyavadhaya 
is not likely to have failed in the original and is, indeed, found in the Anan- 
dairama edition (Poona 1932) of the Satyasadhastitra (which contains 
HirPiS.). According to SatB. the body and especially the abdomen rather 
than the intestines are filled with liquid butter (unless one assumes a very 
odd hysteron proteron). So SatB. may correspond to JB. 1, 48 athainam 
sarpisabhyutpurayanti (for a different interpretation of abhyutpf- see, how¬ 
ever, n. 23). The quotation does not allow for definite conclusions on the 
relation between SatB. and JB. Oertel, o.c., p. 106, n. 1 is, for that matter. 
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right in observing that it is doubtful “whether by Safyayanaka the Brahmana 
is necessarily meant. It is quite possible that the term includes the Sutras”. 

This disemboweling is mentioned by A^vSS. 6, 10 as the practice of some 
people (ni$puri$am eke krtvd prfaddjyam purayanti) and BPiS. 1, 2 (followed 
by the younger Taittirfyas) even rejects it: nifpurifatft krtvadbhih prakfalya 
sarpifdntrani purayitva darbhaih samslvyati tad u tathd na kurydt kfodhukasya 
praja bhavatiti vijhdyate. Notice that according to BPiS. (which does not 
explicitly refer to SafB.) the intestines seem to be filled with liquid butter. 
Its authority for the rejection of this practice may have been SB. 12, 5, 2, 5, 
which, however, offers an alternative: athainam vipurifam krtvd asyam 
purisam pratisthdpayati purifam vd iyam tat purisa evaitat purifani dadhdti 
(..) tad u tathd na kurydt kfodhukd hasya praja bhavati tarn antaratah prakfd- 
lydjyenanvanakti medhyam evainat tat karoti. In the last clause enat should 
not be interpreted with Eggeling as “it (the body)", but seems to refer to 
purisam. The argument for removing the bowels is that from the vrkald (an 
intestine?) a jackal (vrka-) is produced when it is burnt. This is not found in 
JB. Again an indication that this section belongs to an old sutra rather than 
to a Jaiminiya/Satyayana brahmana ? A similar sort of word-magic is applied 
to the term purifa- denoting faeces and earth (see Renou, I.I.J. 4, p. 108 
referring to TS. 5, 3, 5, 2 for another magical use of the two meanings of this 
term). SB. argues that a corpse without bowels (or with empty bowels) 
brings about an empty stomach in the progeny. So the intestines should 
remain in the corpse and be purified within the body (antaratah) by washing 
and anointing with ghee. Thereby one makes it, sc. the impure faeces, 
sacrificially pure (medhyam). K§S. 25, 7, 18 f. (...vipurifam cecchan. 
keiddi nikhaya sarpifdntaraktvd citav enam adadhdti) makes the custom op¬ 
tional, but seems to have been misunderstood by the Karkabhasya: sarpi- 
fdbhyanjanam prakfdlanam ca vipurisapakfa eva, since sarpifdntaraktvd 
obviously refers to SB. antaratah .. djyendnvanakti. What precisely takes 
place with the Madhyamdinas is, however, not wholly clear. Apparently SB. 
accepts opening the abdomen. Even if the point of view of SB. may be younger 
than the (perhaps) rather obsolete practice of the Safyayana-Jaiminlya 
school, this does not imply that any conclusion on the relation between SB. 
and JB. may be drawn on the basis of this sutra-like insertion. 

12 This ritual is performed at home by the Taittiriyas (see Caland, Bestat- 
tungsgebrduche, p. 13), followed by KausGS. 5, x. Cf. BPiS. 1, 1; BharPiS. 
1, 1, 18. The phrase gdrhapatya djyam vildpyotpuya sruci caturgrhitam 
grhitvd and the touching of the deceased is found in most parallel texts, but 
the mantras recited are different. Caland, o.c., p. 32 f. observes: “Nach an- 
kunft auf der cremationsstatte wird von einigen Sakhas, nl. den Saunakins 
und Manavas, wenn es sich um einen ahitagni handelt, von den Kafhas und 
den folgem des Vaikhanasasutra auch sonst ein opfer verrichtet. Allem 
anschein# nach entspricht dieses opfer der spende, welche von den Taittiriyas 
vor dem aufbruche nach der verbrennungsstatte dem Yama dargebracht 
wird”. The parallelism with the Taittiriyas is, however, far from clear in these 
texts. Only JB. agrees with the Taitt. except for the mantra and the time of 
performance. It is irrelevant that in JB. this sacrifice is not performed at 
home because JB. transfers the whole funeral ritual to the ima&dna. The 
meaning is identical. The corpse is laid on the vedi (Taitt.) or on the usual 
place for the vedi, where the funeral pyre later will be construed (JB.), 
and thereby becomes an oblation. If one looks for a parallel in the other texts, 
it has to be found in the cremation itself and its accompanying offerings (see 
Caland, o.c., p. 62 ff.) rather than in the sacrifices performed "nach ankunft 
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auf der cremationsstatte”. In these accompanying ahutis of the cremation 
the same mantras which here occur in JB. (see n. 16) are used by the parallel 
texts. Apparently JB. combines the sacrifice at home in which the deceased 
is transformed into an oblation on the vedi (Taitt.; mantra: pareyuvarrisam..) 
with the cremation ritual in which the deceased on the vedi/pyre forms a real 
oblation (most sources; mantra: asmdd vai tvam .. or similar formulas). The 
ritual as described in JB. (the dead is placed on the spot of the vedi, i.e. on 
the spot reserved for the pyre, and evidently has to be removed during the 
piling of the pyre) does not appear to be the original. Remarkably enough the 
mantra pareyuvarrisam ... which is recited in the Taitt. parallels of the 
present passage is used by the Saunakins in the cremation ritual (Caland, 

o. c., p. 64). 

13 Perhaps antarenagnin nidhaya should be read antarenagni nidhaya. The 
corpse is placed on the spot of the vedi, where the pyre is also constructed 
(see n. 12). The position of this pyre is antaragni according to K§S. (Caland, 
Bestattungsgebrauche, p. 37). In the parallel passage BharPiS. x, 1, 18 the 
corpse is laid between the two (i.e. garhapatya and ahavanlya) fires: antaragni 
nipdtyanvdrabdhe mrta ahavaniye sruvahutim juhoti. The corruption and 
emendation are rather simple in the context of JB. 

14 Read gatva for the misprint matvd of the crit. ed. 

15 anvdrabdhe juhoti "he makes oblation .. , while he touches (the corpse 
..)” (Oertel, o.c., p. 105). For the meaning of this contactus see Gonda, 
Savayajnas, p. 129 and 153. Now anvdrabdha- may be passive as well as 
active (Caland, Z.D.M.G. 53, p. 215 ff.) and the loc. abs. (sam)anvdrabdhe 
mentioned by Oertel, Syntax of Cases, p. 233 is rightly given an active mean¬ 
ing. Since the deceased himself cannot take action, he is in a particular 
situation. There are several passages in favour of Oertel’s interpretation 
"while he touches (the corpse)”. The parallel BPiS. 1, 1: 4. 8 reads pretasya 
dakfinam bdhum anvdrabhya. Cf. also GPiS. 1, I, 27 f. (a special rite for those 
who have neglected their fires) dakfinena hastena pretam alabhya savyendgnim 
japed (..) djyena dvddasagrhitena srucarfi purayitvd pretam agnim savye- 
ndnvdlabhya .. dakfinendgnau juhuyad. BPiS. 2, 5: 8. 2 has pretasya daksinam 
bdhum anvdrabhya in the parallel passage. On the other hand BharPiS. 1, 1, 
18 anvdrabdhe mrte has not invariably been interpreted as "when the dead 
has been touched". See Caland, Z.D.M.G. 53, p. 216: "Im Pitrmedhasara S. 
14 werden diese Worte durch pretanvdrabdhah, im Prayogadarpana S. 9 durch 
pretenanvarabdhe umschrieben; das vorziigliche Bhasya des Gopalayajvan 
sagt zu dieser Stelle; dtmdnam anvdrabdhe, tasya dahfinam pdnim atmasarfi- 
sparsam krtva. Danach brachte man den rechten Arm des Toten mit dem 
opfrenden Adhvaryu in Benihrung”. Kashikar translates BharPiS. 1, 1, 18 
"while the deceased is made to touch him”. In this connection I may refer 
also to BharPiS. 2, xo, 7 (= HirPiS, 2, 10: 58. 4), where the causative in 
pretam anvdrambhayitvd also implies that the deceased is made to touch the 
officiant. The hand of the dead is brought into contact with the performer of 
the sacrifice. So in a way the dead may be said to touch or grasp the officiant. 
The reason why anvdrabdha- has been taken in its so-called active sense (on 
these -ta formations see Gonda, Lingua 9, p. 65 f.) is the following. By touch¬ 
ing the sacrificial substance or the officiant who handles this substance the 
sacral power inherent in the sacrifice is transmitted (Gonda, Savayajnas, 

p. 153). One, thus, receives the benefits of the sacrifice. In the funeral ceremo¬ 
ny the dead must be made to participate in the sacrifice performed on his 
behalf. From a profane point of view the officiant seizes the corpse. The 
contact is, however, made in the interest of the deceased and not of the offi- 
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ciant, his medium for the communication with the sacral, immortal sphere. 
There is, however, no reason why one should not take anvarabdhe (without 
an accompanying noun) as a passive participle if, at least, the correct 
implication of this contactus is borne in mind. In the present passage the 
vague (passive) loc. abs. anvarabdhe “after a contact (between the corpse 
and the officiant) has been made” perfectly expresses the meaning of the 
ritual action. The contact as such is important, not the fact that for practical 
reasons the performer has taken the initiative. If one supplies the deceased 
as subject in this loc. abs., the most correct translation would seem to be 
(in view of the meaning of the verbal adjectice in - ta -) “while the deceased 
remains in contact (sc. with the performer)”. Caland’s remark ( Bestattungs- 
gebrauche, p. 13) "Das Kau6ikasutra scheint gegen diesen brauch zu pole- 
misieren, indent es sagt: ’den leichnam fasst er nicht an; fiber einem anderen, 
des sich noch regt (also einer anderen lebendigen person), spricht er den 
spruch aus’”, is to be corrected. First the translation of any am cestantam 
anumantrayate should run (as in Srautakoia, p. 1083) “he should follow with 
the relevant mantras the rites performed by another person”. Moreover this 
passage does not refer to the sacrifice under discussion at all, but to the 
funeral rites in general. The performer of the funeral rites should never touch 
the deceased. The sacrifice described in the present passage does not seem to 
have any parallel in Kau6S. 

14 On these mantras see the introduction to this section. 

17 For the end of ch. x, 47 (inclusive of the last mantra) compare JB. 1, 2. 
See also SB. 12, 5, 2, 13/15 tam va etdm yajamanatmahutim antato juhoti sayo 
'sya svarge loko jito bhavati tata ahutimayo *mrtah sambhavati. (..) 
athaitam ahutim juhoti (..) asmat tvam adhijato tv ad ay am jdyatdrfi punah. 
asau svargdya lokdya svahd. 

18 The SubodhinI reads ddadhdti instead of ddadhati and at the end of this 
chapter upari nidadhati instead of upari dadhati (crit. ed. upanidadhati). 
In this sutra-like description of the ritual the indicative shows a preference 
for the plural, whereas the optative mostly stands in the singular except in 
ch. 46 (where the singular would be quite out of place) and 1, 47 juhoti. See 
1, 48 tasydm enam ddadhati tasya nasikayos sruvau nidadhydt (. .) pariiiftani 
yajnapdtrany upari dadhati; 1, 49 anustaranim dnayanti tam (..) kutena 
hanydt pradakfinam tad u tathd na kuryat; samstiryopadipayanti sa tathaiva 
cikir?ed yatha .. So the reading of the crit. ed. should be retained. 

18 For the piling of the sacrificial implements (and a comparison with 
parallels) see the introduction of this section. 

20 Instead of satfivartadhdnim (mss. ra, la, 6a: samvattadhanim) read with 
Oertel, o.c., p. 107 samavattadhanim. Srinivasa’s text has samvartadhanim, 
his commentary sam (ajvattadhdnim. I have not followed his interpretation 
which separates pdtrim (i.e. vrihipdtrim) from samavattadhanim (see Caland, 
JGS. ed. M p. 10). 

21 Raghu Vira: upanidadhati ; Oertel: upari dadhati (thus one ms. of the 
crit. ed.); Srinivasa’s text: upari nidadhati (cf. n. 18); commentary: upari- 
citopari. At any rate upari (with or without ni-) meaning “above the head” 
should be read, as appears from the parallels. 

22 SB. 12, 5, 2, 14 disapproves of giving stone and earthen vessels to a 
brahmin and prescribes that they should be thrown into the water (apa 
evainany abhyavahareyuh). According to its sutra (KSS. 25, 7, 32 f.), which 
may have been influenced by JB., the metal vessels may be given optionally 
to a brahmin. Does BPiS. 1, 6 apo mrnmaydny abhyavahareyuh apo mrnma¬ 
ydny abhyav aharantiti (cf. JB. apo mrnmaydny abhyavaharanti) vijndyate (..) 
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brahmanebhyo ’yasmayani lohamaydni ca dadyuh refer to JB. (especially in 
the quotation)? The son keeps all those implements and the millstones ac¬ 
cording to AgvGS. 4, 3, 18 f. and KauSS. 81, 18 f. (following ASvGS.?) makes 
the son keep the iron vessels and one millstone and has the earthen ones 
thrown into the water. 

28 athainam sarpi?dbhyutpurayanti "Then they fill him up with liquid 
butter” (Oertel). Srinivasa: athainam paretam sarpifd purndnlaram kurvanti. 
How should one conceive of this filling with ghee? Is it poured into the ab¬ 
domen which is still open (see n. 11) ? Since all the openings are already covered 
with implements, pouring ghee into the prana-openings seems to be excluded 
here. The only filling mentioned in other texts is that of the implements which 
have a cavity. Therefore abhyutpurayati may have a different meaning, for 
which I refer to M.-W. s.v. pri- (p. 648). It may have the meaning "to cover 
completely, overspread, bestrew” since MBh., which would be very suitable 
in this context. Cf. GPiS. 1, 2, 32 f. evam ajyam mukhe prathamam niniya 
padaprabhrtya mukhdntac ca santatarfi ke$am. Is yajnapdtresu sarpir asincanti 
a gloss on abhyutpurayanti ? 

84 For a translation of this chapter see also Hertel, Die Weisheit der 
Upanischaden, p. 153 f. and Frenz, I.I.J. n (1969). P- I2 7 f. 

85 The anustarani ritual is not mentioned by the late Taitt. sutras AgnGS. 
and VaiGS. Perhaps it went out of use. For those who had not performed an 
animal-sacrifice this rite should be omitted according to BPiS. 2, 3, or the 
victim should be released (as in the case of an anahitagni). In some texts the 
killing of the cow seems to be optional. 

28 According to BPiS. 1, 7 and BharPiS. 1, 4 the victim is only lead around 
if it is to be released. This restriction is not made by KauSS. 81, 20 and the 
Jaiminlyas. On the circumambulatio see Caland, Ren indogermaansch Lustra - 
tiegebruik, Amsterdam Acad. 1898. The turning to the left may be explained 
as a “Spiegelbildritus” (Gonda, Religionen Indiens I, p. 131), as is usual in 
the funeral rites, but the intention may also have been a protection of the 
living against the bad influence of the dead in the same way as the opposite 
turning by the right (pradakfinam) protects the sphere within the circumam¬ 
bulatio against the evil from outside. Instead of apasalam (Oertel) Caland, 
W.Z.K.M: 28, p. 63 proposes to read apasali. The crit. ed. conjectures 
apasalim (two mss. having avasali, the rest apasali). See also JB. 1, 345, 
where the crit. ed. reads apasalair (mss. avasald; ms. va: avasali), but accord¬ 
ing to Caland, Over en uit het JB., p. 24 the correct reading should be avasali. 
Cf. Caland’s note on ApSS. 24, 22, 1 (prasavi) ; Renou, J.As. 231, p. 234; miss 
Gaastra, Jdiminiyairautasu.tra (Leiden 1906), p. 10, n. 4 (prasali). 

27 Oertel did not emend kiite to kutena (which was not found in his mss.), 
because he felt “quite uncertain whether kuta always means ’hammer’ and 
not also ’forehead”' (o.c., p. 114, n. 2). In tasya na kutena praghnanti manu- 
$am hi tan no eva pakcat karnam pitrdevatyam hi tat (§B. 3, 8, 1, 15; quoted by 
Oertel) kutena cannot mean "on the frontal bone” (tr. Eggeling), as Oertel 
admits, but in his view "the evident contrast between kutena and pakcat is 
destroyed”, if we translate "hammer”. The contrast, however, is not between 
the spots to be hit, but between two manners of killing. "Behind the ear” is 
pitrdevatyam since it is usual in the funeral rites of the Madhyamdinas (see 
K§S. 25, 7, 35). The instrument to be used may be an ordinary stick, but not 
a hammer (by which the skull is smashed in). Killing by means of a hammer 
seems to be manuka-. One may perhaps compare JB. 1, 46, where the deceased 
is knocked down with a hammer by the Rtu. So kutena of the crit. ed. (see 
also Caland, W.Z.K.M. 28, p. 63) is correct in JB., which does not prescribe 
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a killing behind the ear. The cow is also not to be killed with a sword; cf. 
BPiS. 1, 4 tam anyatraiva sastrad (thus should be read; see Caland, ApSS. 
31, 2, 8, n. 1) ghnanti. The younger Taitt. have the victim killed apidhaya 
mukham (BharPiS. 1, 5, x). For parallels of this death from asphyxiation 
(Kashikar’s translation of BharPiS. “cover her face” misses the point) see 
Gonda, Savayajnas, p. 261. M§S. 8, 19, 17 a jam gam vaikavarnam daksind- 
parasydm diki savanirharanasya prathind ghatayet (crit. app. ed. van Gelder: 
mss. prathinam, cf. RV. 1, 8, 5, or r. prathitdm) has been translated by miss 
van Gelder “He has a one-coloured she-goat or cow killed, as large as (the 
corpse), south-east of (the place where) the corpse is carried away”. This 
interpretation does not seem to be convincing because of the word-order 
(the genitive following diki). Moreover it is doubtful if dakfinaparasyam 
diii can be construed with a genitive and mean “south-east of”. What is 
“ (the place where) the corpse is carried away” in the funeral ritual? Srautako- 
ka I, p. 1067 renders “.. by means of the extended portion of the bamboo 
used for the bier”, a dubious but ingenious interpretation. Kau^S. 81, 21 
tam nairrtena jaghanatdghnanta upavekayanti "She should be made to sit 
down towards the south-west while being hit on the hips" (Srautakosa I, 
p. 1085) is likewise an obscure passage. Should upavekayanti be regarded as 
an euphemistic expression meaning “they kill”? In that case jaghanatah 
hardly means "on the hips"; perhaps “from behind”. All these passages are 
obscured by the taboo sphere of killing a victim (especially in the funeral 
rites). The victim should be killed without making any roaring. 

28 I have not traced these eke. 

22 The distribution of the anustarani’s parts of the body generally agrees 
with the parallel texts. See Caland, Bestattungsgebrauche, p. 54. 

80 For parivayanti read with Oertel parivyayanti. Compare the mantra 
agner varma pari gobhir vyayasva . . which is i.a. found BPiS. 1, 7. After 
parivyayanti a stop has to be placed. The remaining accusatives depend on 
vicinvanti. In fact vi- only refers to itardny angani and expresses the idea of 
distribution. For the other accusatives cinvanti (“they pile”) has to be sup¬ 
plied from vicinvanti (“they distribute”). 

81 No parallels. 

82 sa tathaiva cikirsed yathainam ahavaniyah prathamo gacchet tad enam 
devalokah pratyagacchati. atha yathdnvahdryapacanas tad enatfi pitrlokah 
pratydgacchati. atha yathd garhapatyas tathdsmin loke prajaya ca pakubhik ca 
pratitisthati. Oertel’s interpretation “He should endeavor to do it in this way: 
If the ahavaniya-fire should reach him first, then the world of the gods 
approaches him; and if (..) then (..); and if (..) then .." is hardly tenable. 
Obviously tathd and yathd are correlatives. For yathd .. tad meaning “if .. 
then” no parallels are to be found (in atha yathamum lokam apyeti at 
the end of JB. 1, 45 obviously yada should be read instead of yathd). The 
desiderative and prescriptive optative cikirsed would be out of place if 
yathd introduces three possibilities arising at the kindling of the pyre. On 
the other hand some parallels seem to support Oertel’s interpretation. Cf. 
§B. 12, 5, 2, 9 ff.; AgvGS. 4, 4, 2 (apparently based on §B.); L§S. 8, 8, 34 
(= D§S.); M§S. 8, 19, 20 (derived from the SV. sutras?); BPiS. 1, 7. See also 
Caland, Bestattungsgebrauche, p. 58. His interpretation of AgvGS. svargaloka 
enam prapad "die himmelswelt hat ihn erreicht" (o.c., p. 59, n. 230; contrary 
to Muller, Stenzler and Oldenberg, who regard svargaloka as a locative) seems 
to be confirmed by JB. The difference with those passages is that there all 
the fires are brought into contact with the pyre at the same time (yugapad). 
The reaching of the corpse by the respective fires forms an augurium with 
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regaxd to the future of the deceased. In JB. this augurium is lacking, as 
appears from the form cikitfed (an augurium should not be influenced by 
human actions). The officiant should (opt.) try (desider.) to do the kindling 
in such a way that the ahavaniya reaches the body first, and thereafter that 
the anvaharyapacana reaches it; atha (tathd cikirfed) yathd .. (with an ellips 
of enam .. gacchet, and not, as Oertel assumes, of prathamah). This is also 
Windisch’s interpretation, Ber. K.S.G.W. 59 (1907). P- Il6: "Er (...) suche 
es so zu machen, dass (..), hierauf, dass (..), hierauf, dass .Similarly 
Hertel, o.c., p. 154. In the interpretation by Frenz, o.c., p. 127 f. ‘‘[Der 
Adhvaryu] soli es dabei so einzurichten suchen, dass den [Toten] das Ahava- 
nlya-Feuer zuerst erreicht, dann offnet sich dem [Toten] die Gotterwelt. 
Wen [er es aber so einrichtet], dass (..) [zuerst erreicht], dann the 
principle of the ellipsis does not seem to be understood. His rendering "Wenn” 
is odd, since it cannot refer to yathd (translated with “dass”) or atha (which 
is not a subor dinating conjunction). Perhaps, however, this passage was 
originally much shorter. See the Subodhini and the Introduction of this 
Section. 

88 Hertel, o.c., p. 154 translates "in dieser Weise fasst man (d.h. der Sohn, 
die Erben) in dieser Welt festen Fuss durch Nachkommen wie durch Vieh”. 
This change of subject is improbable. With Oertel one should consider this 
sentence to be inappropriate, as, for that matter, the whole JB. version of this 
topic is inappropriate and secondary without the augurium. Frenz, o.c., 
p. 128 translates “dann bleibt [der Tote] in dieser Welt [d.h. auf Erden] 
durch [seine] Nachkommen und durch [sein] Vieh bestehen”, which is hardly 
tenable. Do people live on by their cattle? The expression asmin loke prajayd 
ca paiubhii ca pratiti?thati usually refers to living sacrifices who become sub¬ 
stantial. There seems to be no covert allusion to the doctrine of transmigra¬ 
tion. This phrase rather has to be explained as due to systematizing (garha- 
patya means this world, means cattle and progeny in classifications). 
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The following fifteen chapters (arranged in ten sections) deal with the 
expiations in the agnihotra ritual. On expiations in general see W. Gam- 
pert, Die Suhnezeremonien in der indischen Rechtsliteratur , Prague 1939; 
H. de^ Willman-Grabowska, “L’expiation (prayaicitti) dans les Brah- 
mana , Bull, intern, de l’Acad. Polon., 1935, p. 237 ft.; J. von Negelein, 
Atharvaprdya&cittani , New Haven 1915 (also published in J.A.O.S. 33 
and 34). The section JB. 1, 51-65 has been edited by Oertel , J.A.O.S. 23 
(1902), pp. 331 ff. together with the parallel version of SB. For the 
agnihotra expiations see Srautakoia I, Sanskrit Section, p. 83 ff. and 
English Section, p. 145 ff. The prayaScittis of TB. have been translated 
by P.-E. Dumont, Melanges d’Indianisme d la memoire de Louis Renou 
(Paris 1968), p. 243 ff. 

Caland, Over en uit het JB., p. 36 f. already observed that the ex¬ 
piations of JB. might have been borrowed from SB. His argument that 
the controversy with the Taittiriyas in 1,52 (= §B. 12,4,1,4) is typically 
Yajurvedic and does not seem to have originated with the Samavedic 
JB., can now be supplemented with more (and perhaps stronger) proofs. 
See the Introductions of most of the following Sections and also n. 1 and 2 
of 51-52 ; n. 1 and 5 of 53-54; n. 13 of 55-56; n. 5 of 61. Older than the 
SB. expiations are those of TB. and AB., to which §B. sometimes refers. 
Incidentally JB. seems to have been influenced by the sources of its 
own source; especially TB. See for the relation TB.-JB. the Introduc¬ 
tions of 53-54; 58-59 and 62-63 (as well as Section 51-52, n. 7). The 
last prayaicitti of 1, 65, which has no parallel in §B., was taken from AB. 
The version of JB. seems to be superior to SB. only once or twice. The 
transmission of the manuscripts of the latter, though being far better 
than that of JB., may be incidentally unreliable. See the Introduction 
°f 55~56 and also 61, n. 16; 62-63, n - 3- Often the inconsistencies and the 
vagueness in the text of JB. seem to be due to careless or automatic 
borrowing. That the arrangement of the JB. expiations sometimes can 
only be explained as due to the order of the passages in the SB. source 
is contrary to the hypothesis of a common source. See e.g. Section 56 
(last paragraph). This is especially significant because the prayaicitti 
sections ef SB. and JB. are on the whole differently arranged. JB. 
takes the related expiations together, whereas SB. in general bears in 
mind the sequence in the ritual when possible accidents can occur, i.e. 
it tries to follow the course of the agnihotra. 

The first expiation (something passes between the fires) is indifferent 
as to the point of time. The beginning of 1, 52 does not coincide with a 
new expiation. The second expiation starts at the beginning of 1, 53 
with the stock phrase tad dhuh, yad etasya dirghasattrinah .. (cf. 1, 51). 
JB. keeps running parallel to SB. in that the spilling during milking 
takes place at the beginning of the rite. JB. continues with the other 
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spilling of the milk (introduced by atho khalv ahuh and not beginning a 
new chapter), whereas further on §B. deals separately with these later 
accidents. JB. regards the accident where something impure falls into 
the milk as an entirely independent expiation and consequently makes 
it coincide with the beginning of a new chapter (1, 55) introduced with 
the stock phrase tad ahuh yad etasya dirghasattrinah. JB. again takes all 
the related expiations together. SB. first deals with the pollution of the 
milk during and after milking and after the milk has been put on the 
fire. Then the text continues with other accidents and only at 12, 4, 2, 9 
returns to the pollution of the milk (after it has been ladled in the spoon; 
i.e. in accordance with the course of the agnihotra ritual). Rain falling 
upon the milk does not form an independent expiation in JB. (1, 56) 
because it seems to be interpreted as belonging to the pollution of the 
milk. On the other hand the position of this expiation in the arrange¬ 
ment is remarkably parallel to SB. (12, 4, 2, 10 after 12, 4, 2, 9 srucy 
unnitam amedhyam apadyeta), where the chronological order is decisive. 
The extinction of the coals (last paragraph of 56), though not connected 
with the preceding expiations, is introduced with atho khalv ahuh- The 
position of this expiation agrees perfectly with the SB. version, where 
purvasyam ahutyarp hutayam correctly follows on srucy unnitam in the 
preceding expiation. In borrowing from SB. the two principles of arrange¬ 
ment seem to have been confused by JB. Does the fact that the expiring 
of the sacrificer directly follows on the expiring of the fire ( atho khalv 
ahuh ..) imply that in this chapter (1, 57) JB. returns to its systematical 
arrangement? The sitting down of the cow starts a new chapter (1, 58; 
tad ahuh. yad etasya .. etc.) as an entirely new expiation. For obvious 
reasons SB. has placed this passage more at the beginning of the prayai- 
citti section. JB. 1, 60 incorrectly introduces a new expiation {tad ahuh, 
yad etasya ..). See the introduction of the Sections 58-59 and 60. On 
the other hand the expiation for the presence of blood in the milk of the 
cow, which in SB. is also the next praya£citti (but opens a new chapter: 
12, 4, 2 , 1), forms the second paragraph of JB. 1, 60 introduced by atho 
khalv ahuh. The last five chapters are announced by atho khalv ahuh at 
the end of the preceding chapters. They deal with the fires (extinction, 
fusion, etc.) and mostly have no relation with the chronological course 
of the process (the criterion for the arrangement of SB.). In the system¬ 
atical arrangement of these expiations SB. and JB. to some extent 
agree, but sometimes the interpretation of the expiation brings about 
disagreements. For instance taking out fire to a fire which is still burning 
may be regarded as a fusion (JB. 1, 65) or be connected with the extinc¬ 
tion of a fire (SB. 12, 4, 3, 4). 

The relation between the other brahmanas is less clear, but it may be 
assumed that AB. (at least partly) is younger than TB. See the introduc¬ 
tion of Section 51-52; 61; 62-63. The expiations of KS. and MS. (of 
which the latter may be based on the former) are the oldest. 



5 I_ 5 2 - Vehicles or animals pass between the fires 


For this first expiation compare SB. 12, 4,1,1-5 (for other parallels see 
below). In principle the two brahmanas regard this expiation as superflu¬ 
ous (except for the passing of three unclean animals between the fires). 
Von Negelein’s remark (Atharvaprayascittdni, p. XVIII) “Der freigeis- 
tigen Richtung, welche eine Hauptquelle des Satapathabrahmana so 
deutlich kennzeichnet, entspricht es, dass selbst das Omen der eben 
erwahnten Opferzerreissung nur eine Loskaufszeremonie (niskrti) und 
eine Spende (isfi) erheischt. Nach noch liberalerer, eben dort erwahnter 
Auffassung soil man auf das Eindringen fremder Dinge oder lebender 
Wesen in keinem Falle, selbst dann nicht achten, wenn eine ganze 
Schar (grama) es veriibte” needs, however, some corrections. First 
niskrti does not mean “Loskaufszeremonie” (this was also observed by 
Gampert, Siihnezeremonien, p. 29, n. 1), but “expiation”. Secondly the 
isfi is hardly a token of liberalism, but seems to refer to passages like 
MS. 1, 8, 9 .. iti juhuyad yady ano va ratho vantara viyayat. Thirdly the 
liberalism of SB. is not so much based on indifference “wenn es sich um 
unwichtige Einzelheiten handelt” (in ritualism no detail is unimportant), 
as on a changing outlook. The constituents of the rite are equated with 
cosmic entities (this is, indeed, not entirely new) and (what is more im¬ 
portant) from these equations a conclusion is drawn. If the two fires are 
heaven and earth, it is irrelevant to object to a passing of animals 
between them. These new conceptions may have originated with the SB. 
teachers. See also SB. 12, 4, 1, 11 (= JB. 1, 60), where Aruni, basing 
himself on the equations agnihotrl = heaven, vatsah — wind/sun and 
agnihotrasthali = earth, observes: na va evam viduso 1 gnihotri nasyati 
kva hy asau nasyet .. AB. 7, 12, 3 similarly does not take offence at the 
passing of carts or dogs (r. £vd, not *£va) between the fires, arguing that 
these fires are placed in oneself: atmany asya hita (not: hi ta) bhavanti 
(cf. SB. 2, 2, 2, 17 and see Agn. a. Prdnagn., ch. III). It prescribes, 
however, a detailed expiation in case one takes offence. 

For the three unclean animals which may give rise to an expiation, 
viz. durvaraha elakai £vd, see TB. 1, 4, 3, 6 and AB. 7, 12, 3, which only 
mention the dog, and the Taitt. sutras: BSS. 27, 5 .. gaur mahiso 
vardhah ; BharSS. 9, 9, 3 (after dealing with the expiation for the passing 
of a dog between the fires) etad eva sukaraikasrke (mss. sukaresake, 
sukarairake, sukaraisake ; read perhaps sukaraidake); ApSS. 9, 10, 15 
(not exclusively referring to the agnihotra) .. durvarahaidako va; 
HirSS. 15, 3, 25 .. gaur varaha edako va.. The triad of the brahmanas 
is the most original one. See BharSS. 9, 9, 1-3, where the dog, the hog 
and the ekasrka or perhaps edaka are combined. ApSS. 9, 10, 15 adds 
the durvaraha and edaka to an enumeration consisting of man, dog, cart 
and chariot. In the same enumeration Hir^S. 15, 3, 25 adds gaur before 
vardhah. Was durvarahah later corrupted into gaur vardhah in the 
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enumeration which contains besides unclean animals (the dog, the hog, 
and the goat) also unoffensive items such as man or chariots? This 
would imply that HirSS. and the 27th book of BSS. (BSS. 14, 23 deals 
with the old TB. expiation of_the dog passing between the fires) are 
younger than (this section of) ApSS. 

The eke to whom JB. 1, 52 refers in connection with the throwing of 
ashes are the Taittiriyas (TB. 1, 4, 3, 6, which is much more accurately 
quoted by SB. than by JB.). Caland, Over en uit het JB., p. 36 f. rightly 
observed that this polemic directed towards the Black YV. (one of the 
current topics in SB.) seems to indicate that JB. has borrowed from SB. 

The arrangement of the expiation in SB. (12, 4, 1, 5) is more system¬ 
atical than in JB. (1, 52, third paragraph): a) the Visnu mantra 
restores the interrupted continuity of the rite; b) the water purifies the 
pollution by the unclean animals. In JB. both the mantra and the 
water are purifying. This makes the statement tad yad evatra yajnasya- 
iantarri bhavati .. rather superfluous whereas in SB. these words are 
essential. The restoration of the continuity by going from the garhapatya 
to the ahavanlya is not explained as such by JB., which, in borrowing 
this section from SB., apparently has not been careful in all respects. 

On the meaning of this first expiation see D. J. Hoens, Santi. A Con¬ 
tribution to Ancient Indian Religious Terminology (thesis Utrecht 1951), 
p. 43: “The road between the Garhapatya and the Ahavanlya has been 
polluted by an impure animal or a profane vehicle passing by, that is to 
say: a foreign power has entered into the sphere of the sacrifice and has 
broken the continuity required for its success”. The difference between 
two kinds of evil (interruption and pollution) should be more stressed. 
The passing of a vehicle originally constituted an independent case. 
MS. 1, 8, 9: 130. 9 mentions only a cart and a chariot. TB. 1, 4, 4, 10 
deals only with the passing of vehicles, which is regarded as an inter¬ 
ruption (and not as a pollution) and may be simply expiated by ex¬ 
tinguishing the ahavanlya and taking out anew from the garhapatya. 
TB. 1, 4, 3, 6, however, considers the passing of a dog to be an inter¬ 
ruption as well as a pollution. The text criticizes the leading of a cow and 
the pouring of water over the track. According to Caland (in a note on 
his translation of ApSS. 9, 6, n) this should refer to MS. Probably MS. 
(which does not mention a dog) has inaccurately borrowed from its 
source, and TB. directly refers to this same source which either ex¬ 
clusively dealt with the passing of dogs or already had combined this 
expiation with the passing of vehicles. TB. replaces the cow and the 
water as an expiation against pollution by ashes (bhasmana padam 
apivapati santyai ) and scatters ashes from fire to fire in order to remove 
the interruption. AB. 7, 12, 3 combining the dog and the vehicles and 
showing a more modem outlook (‘“he should not pay heed to it’ they 
say”) seems to represent a younger stage. SB. (followed by JB.) criticizes 
TB. It combines AB. (pouring of water from fire to fire) with TB. (recita¬ 
tion of the Visnu mantra). 

Among the sutras the Taitt. follow their brahmana in maintaining 
the difference between the two kinds of expiations. BharSS. 9, 9, 3 
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seems to add two animals to the dog under influence of SB. (or JB.). On 
the other hand the younger Taitt. have a separate expiation in which the 
two TB. expiations, the interruption by a vehicle and the pollution by 
a dog (and other animals taken from other sources), are combined: 
BharSS. 9, 14, 4 ff. (man, dog, cart and chariot pass between the fires; 
according to others this should apply only to vehicles, as the sutra states) 
forms a combination of MS. 1, 8, 9 (dealing with the passing of vehicles, 
but critized TB. 1, 4, 3, 6 in the expiation for the passing of dogs) and 
TB. 1, 4, 4, 10 (the passing of a vehicle). Hir§S. 15, 3, 25 ff. more or less 
agrees with Bhar., but adds to the items passing between the fires the 
cow, the hog and the wild goat (under influence from SB. ?). See also 
ApSS. 9, 10, 15 (agreeing with HirSS., but reading durvardhafi instead of 
gaur varahah), where the mantra accompanying the leading of the cow 
over the track is not (as in MS.) trayastrirfilat tantavah .. (this mantra 
being connected with the wrong expiation by ApSS. 9,10,14; see Caland’s 
note on his translation). The expiation of Apastamba (followed by VaiSS. 
20, 19) does not (exclusively) refer to the agnihotra. AthPr. (a com¬ 
pilation of old and late prayaicittis which does not form a unity) pre¬ 
serves at 5, 2 the twofold treatment of this expiation, whereas 1, 3 f. 
combines the dog and the vehicles. The latter passage as well as SSS. 2, 
6, 13 are based on AB. MSS. 3, 4, 9 f. is influenced by the Taitt. and 
seems to be rather young (besides vehicles the text refers to all kinds of 
living beings including man, horses, crows). BSS. 27, 5 also seems to be 
late. AgvSS. 3, 10 ff. forms a combination of several expiations (AB.; 
MS.; TB.; vehicles, dogs, man). 

51. It is assuredly a long sacrificial session upon which they enter 
who offer the agnihotra. 1 This is indeed a session (only) to be broken 
off through old age. 2 For one is absolved from it either by old age or 
by death. 

Now they say: “If between the fires 3 of this performer of a long 
sacrificial session, viz. the offerer of the agnihotra, 4 a yoked 6 
(vehicle) should drive through or if there should be walked 8 (be¬ 
tween these fires by living beings), what rite and what expiation 
would there be in that case?” 

The wj^eel (of that vehicle) is the Vajra (i.e. Indra’s thunderbolt 
shaped like a discus). The Vajra goes alongside his fires, between 
whose fires a yoked (vehicle) drives through or (living beings) walk. 7 
He may 8 perform an expiation and may also offer an oblation. But 
he should not consider it thus. For he who establishes his sacrificial 
fires covers these worlds. 

For him the garhapatya becomes this world, the anvaharyapacana 
the space between and the ahavaniya yonder world. In these worlds 
birds, both yoked in groups 9 and single, pass to and fro 10 as they 
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like. He should opine: “Even if a crowd has gone between my fires, 
this does not mean any misery and misfortune for me”. 

But, indeed, there are three domestic animals which are impure, 11 
viz. the hog, the ram 12 and the dog. If any one of these should move 13 
between (his fires), what rite and what expiation would there be in 
that case?” 

52. Now there are also some people who go scattering a handful 
of ashes (?) 14 from the garhapatya up to the ahavaniya 16 with this 
verse: "Here Visnu strode”. 18 But he should not do it thus. If in that 
case any one should say: “Surely he has scattered the ashes of the 
sacrificer. Soon afterwards he will (really) scatter his ashes. 17 He will 
lose 18 the chief of the house 18 ", then that would indeed come to pass 
so. 

He should proceed thus: Having taken a water-pot or a water-jar 
he should go pouring it out from the garhapatya to the ahavaniya 
with the verse: “Here Visnu strode”. The rc is a divine purification, 19 
water is a divine purification. Whatever here is unappeased of the 
sacrifice and whatever is impure, for all that, water forms the means 
of appeasing. So by water they appease it. 20 

NOTES 

1 dirghasattram ha vd eta upayanti ye ’gnihotratfi juhvati. The same sentence 
is found in the version of SB. See also SB. 11, 3, 3, 2 dirghasattram vd esa 
upaiti yo brahmacaryam upaiti. In SB. the agnihotra is called a dirghasattra 
in order to link up the prayaicitti section with the preceding sections dealing 
with sattras (e.g. the thousand year session), whereas in JB. which borrows 
this passage the emphasis on the saWroship has no function in the context. 

2 etad dha vai sattram. jardmurlyam (SB. etad vai jaramaryam sattram yad 
agnihotram). Cf. TA. 10, 64, 1 (= MNU. 547; ed. J. Varenne, Paris i960) 
etad vai jaramaryam agnihotram sattram ‘‘Oui, c’est cela le sacrifice quotidien- 
ne qu’il fera jusqu’ k ce qu’ il meure de vieillesse” (Varenne); “Dieses, fur- 
wahr, ist sein bis zu Alter und Tod dauemdes Agnihotram, sein Sattram” 
(Deussen, Sechzig Upanishad’s). Eggeling, S.B.E. 44, p. 178 translates "a 
long session ensuring death in old age" and observes that “old-age-deathed” 
or “having old age for its extreme limit” seem to be the literal meaning of 
jaramaryam and that the author "apparently takes it in the former sense, 
though interpreting the compound in his own way”. In the quoted trans¬ 
lations the interpretations of the compound are hardly tenable. The meaning 
is either “relating to old age and death (marah)" (no idea of limitation being 
expressed) or “having old age as its limit (marya)" (without any reference 
to death). The latter analysis seems to be preferable because the idea of 
limitation has to be explicitly expressed by the compound itself and the 
duration of the rite (agnihotra = dirghasattra) should be mentioned. On the 
other hand it is conceivable that old age as well as death are the only factors 
which end the agnihotra. The reading jardmurlyam of JB., if derived from 
*jaramura- (as Oertel, o.c., p. 331, n. 1 referring to PB. 15, 17, 3 jiryamiira — 
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read 25, 17, 3 and jirya mura — assumes), does not make sense because in 
this context "destined for one who is worn out by old age” does not make clear 
why the agnihotra is a dirghasattra. Presumably jaramarya- meaning "having 
jar a for its limit” was reinterpreted by the author of SB. by means of a 
typical brahmana “etymology” JB. borrowed this explanation, but sub¬ 
stituted jardmuriya- for jaramarya- (perhaps under influence of PB. 25, 17, 
3, where jirya murah occurs in the context of a dirghasattra of thousand years). 
For the original SB. version see also AthPr. 3, 6 jaramaryam va etat sattram 
yad agnihotram iti irutir bhavati and Grhastharatnakara (B.I. ed.), 102/12 
jaramarttydyaivam satrdya dikfate (apparently quoted from Harita), which is 
explained by jaramaravaparyvantam atirekad anufthanam karyyam (103/13). 

8 JB. reads agnin against SB. agni. The parallels (TB. 1, 4, 4, 10; AB. 7, 
12, 4) prove that two fires, the garhapatya and the ahavaniya, are meant. 
On the other hand SB. 12, 4, 1, 3 has antarena gramo 'gnin viyaydt. That 
plural is undoubtedly due to the context which refers to the identity of the 
three worlds and the three fires. In yo ’gnin adhatte (JB. 1, 51) the plural 
has to be accepted on the same grounds. JB. agnin antarena : agnin adhatte = 
SB. antarendgni : agni (!) adhatte. 

4 The mss. (except ya) read agnirfi juhvato instead of agnihotram juhvato 
(SB.). Even if the reduction of agnihotram to agnim may be acceptable (see 
Oertel, o.c., p. 331, n. 5 referring to literature on this subject), I doubt 
whether agnim is correctly retained (by Oertel and the crit. ed.) in this ste¬ 
reotyped phrase, which is found in the chapters 53; 55; 58 and 60 with the 
reading agnihotram. 

6 yuktam stands for ratha- or anas of the parallel texts (TB. 1, 4, 4, 10; 
AB. 7, 12, 3; MS. x, 8, 9) and therefore does not primarily mean “team” 
(Eggeling), but "(horse-)drawn vehicle”; a vague expression which includes 
anas as well as ratha-, just as sam .. careyuh does not specify the animals 
which may pass between the fires. Not the team of horses, but the vehicle 
and especially its wheels make the dangerous incision in the continuity of 
the sacrifice. For yuktam compare Sac/vB. 1, 2, 10 ano yuktam "this cart .. 
yoked (with two oxen)” (tr. Bolide). 

* The subject of sam .. careyuh are all sorts of animals rather than "people” 
(Eggeling). The vagueness of the original is best retained in a passive con¬ 
struction. 

7 vajro vai cakrah vajro va etasyagnin anveti yasyantarena yuktam va viyati 
sam va caranti is not found in the §B. version and in Oertel’s edition (see, 
however, his note 4, o.c., p. 331, in which some corrupt fragments of this 
passage are quoted). This insertion in the expiation borrowed from SB. has 
been adopted from TB. 1, 4, 4, 10 vajro vai cakratfi vajro va. etasya yajnatri 
vicchinatti yasyano va ratho vdntardgni ydti. The passage from TB. has not 
been adapted satisfactorily to the new JB. context as sam .. careyuh does 
not refer to chariots or carts. The ellipse of agnin in yasyantarena is harsh. 

8 kurvita haiva nifkrtim api heftya yajeta. tad u tathd na vidyad. The first 
optatives, though occurring in a principal clause and not in apodosis, are 
used in the sense of a supposition. This use of the optative is more current 
than is assumed by Delbriick, Altind. Syntax, p. 335. See also Gonda, Char¬ 
acter of the I. E. Moods, p. 58 f; 60. Moreover the meaning of these so-called 
“potentiale Optative” is not uniform. Here e.g. kurvita does not express a 
possibility which may or may not arise during a rite ("it may happen that.. ”), 
but refers to a less recommendable alternative (“he may, if he wishes .., but 
a better solution were ..”). The initial position of kurvita stresses this verb- 
form and especially its optative aspect ("He may, indeed perform ..”). 
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* Here yuktam (adv.) represents a reinterpretation of yuktam (noun) 
above. ' 

10 Read with Oertel vaydtnsi satficaranti instead of vaydnisi ca caranti. 

11 According to D. Schrapel, Untersuchung der Partikel iva und anderer 
lexikalisch-syntaktischer Probleme der vedischen Prosa .. . (thesis Marburg 
J 97°). P- 8 amedhya (the §B. version has ajufta-) should mean "unaromatisch”. 

la For edaka Oertel’s mss. read elakah with l as usual in Jaiminiva texts 
(see Caland, JGS. ed., p. 10 f.). 

18 Oertel s conjecture sam iyeta (mss. sannejiyeta) was rejected by Caland, 
W.Z.K.M. 28, p. 63, who remarks: "vielleicht Uegt eine Form von ejate vor: 
sann ej° oder samej°". Frenz, Uber die Verben im Jdiminxya Brahmana, p. 2 
observes: "Wie aus dem §B zu ersehen ist, muss es sich um ein Verb des 
Gehens handeln. Nach der 4. Klasse flektiert -\/i auch p. 31, 33. 32, 6” (the 
numbers refer to the crit. ed.), and translates the form by "liefe". But the 
unanimous evidence of the manuscripts points to ej- instead of i-. One may 
also compare SB. 3, 1, 3, 28 agnir vai yonir yajnasya garbho dikfito * ntarena 
vaiyonirn garbhah samcarati sa yat sa tatr aijati tv at pari tvad a variate 
tasmdd ime garbhd ejanti tvat pari tvad a v art ante tasmdd asyaifa samcaro 
bhavati. Whatever may be the correct reading, JB. apparently has replaced 
samcaret (SB.) by an optative of ejati. 

11 chadimuftim (Oertel: cchddim uftim) only the meaning of rnusti- 
is established (see Caland, W.Z.K.M. 28, p. 63). Probably cchddi- has to be 
derived from chad- "to cover” and denotes a material used for covering (SB. 
version: bhasman). ’ 

16 The sentence gdrhapatyad ahavaniyan nmayann *iyat (or: *ninayantiydt) 
has been inserted and transferred erroneously from below (where it precedes 
the same mantra) according to Oertel, o.c., p. 332, n. 10, who omits it. His 
argument that the reading yanti of two manuscripts (in the preceding clause) 

would seem to indicate that the quotation id cirri vifnur, etc., followed imme¬ 
diately” sounds quite convincing. All the manuscripts used by Raghu Vira, 
however, read yanti. Undoubtedly the passage is corrupt since ninayati 
refers to the pouring out of water rather than to the scattering of ashes 
(which for that matter has already been expressed by nivapanto). On the 
other hand one should not omit the whole sentence, as Oertel has done, 
because the direction one must follow has to be described. Therefore read 
nivapanto yanti gdrhapatyad dhavaniydd idam vifnur . . etc. 

18 RV. 1, 22, 17. 

17 kfipre paramasan dvapsyate "he will soon scatter his last ashes” (Egge- 
ling). I read pararn dsan (cf. ViSva-Bandhu Sastri, A Vedic Word-Concordance 
II referring s.v. para- and dsa- to SB. 12, 4, 1, 4) and take param with kfipre. 
In the parallels of this stereotyped way of reasoning kfipre, however, occurs 
without param. Notice the difference between the active avapsit (the action 
of the unconcerned priest scattering ashes which without his knowledge 
turn out to be the ashes of the sacrificer’s corpse) and the middle dvapsyate 
(the scattering performed by a man who is concerned in his action: "soon he 
will know what it means to scatter ashes”). See Minard, Trois£nigmes I, § 117 
on this aspect of the middle voice. 

18 jyesthagrhyattt rotsyati “the chief’s household will be wailing” (Eggeling). 
According to M.-W. jyefthagrhya- means “the eldest member of a famil y" 
and rotsyati is the future of rudh- (cf. Whitney, Roots, s.v.), whereas rudifyati 
is the future of rud- “to wail”. See also §B. 12, 4, 3, 8 kfipre ’sya dvifan 
bhrdtrvyo janifyate priyaiamam rotsyati, where Eggeling, observing in a note 
that Hansvamin takes rotsyati as from rudh- (rodhena maranarfi lakfyate 
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mari$yatity arthah), translates . he (the Sacrificer) will weep for him who 
is dearest to him”. Obviously rotsyati should be derived from rudh- meaning 
“to be deprived of”, “to lose”, originally “to drive away from oneself” or 
perhaps “to bring to ruin” (cf. Latin perdere ; Greek ’6XXupi). It is also inter¬ 
preted in this way by most translators BAU. i, 4, 8 (sa yo ’nyam atmanah 
priyatn bruvdnatn bruydt priyatfi rotsyatitikvaro ha tathaiva syad .. sa yo 
atmdnam eva priyatn upaste na hasya priyatn pramayukam bhavati). The 
parallels prove that rotsyati is the opposite of jani?yate (see also SB. 12, 5, 
1, 17) and refers to loss and destruction (pramayuka-). For the derivation 
from rudh- compare also TB. 1, 6, 5, 2; 3, 3, 3, 1 priyatninatim rundhyat. 

18 According to AB. 6, 36, 11 verses to the purifying soma (pavamdnyah) 
are a devapavitram. 

20 Instead of evainam tac read with SB. evainat tac. 
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53 _ 54- Th e milk is spilt 


For this second expiation see SB. 12, 4, 1, 6 ff.; 2, 6 ff. This source 
(in which, as in JB., the expiation for something passing between the 
fires directly precedes) retains the chronological order of the ritual in 
its expiations and consequently does not treat all the spilling expiations 
together. There are, moreover, some minor, but not insignificant, differ¬ 
ences. According to SB. at every spilling the milk spilt should be touched 
and water must be poured out (the prayaScitti). Thereafter one should 
offer parisisfena (respectively yad any ad vindet Una ; yat sthdlyam pari- 
iistatjt sydt tena) (the karman). The karman in JB. agrees, but no prayaS- 
citti is prescribed in the case of a simple spilling and water is not poured 
out when the sthali turns topsyturvy. SB. 12, 4, 1, 6 omitting details 
(e.g. the mantra, to which it only refers by skannaprayaicittena ) offers 
a short summary of the expiation with the necessary karman prescrip¬ 
tions. §B. 12, 4, 1, 7-8 dwells at length on the prayaicitti aspect and 
distinguishes between the spilling as such ( atha yatra skannam sydt ) and 
the breaking of the sthali ( atha yatrdvabhinnarfi sydt), which forms an 
additional prayaScitti. This clear-cut distinction between the two 
aspects of this expiation does not imply that yatra .. tad (at the be¬ 
ginning of §B. 12, 4, 1, 7 and 8) should be taken as “in case ... (then)” 
(Eggeling). For the purely local yatra .. tad compare JB. 1, 54 yatrdha- 
vaniyasya : bhasmoddhrtarfi sydt tad upanivapet; yatraiva skandet tad upa- 
vised (= SB. 12, 4, 2, 8 tad evopavised, tad eva meaning “on the spot”); 
MS. 1, 8, 3: 118. 3 yatra skandet tad apo ninayed (Hoens, Santi, p. 42 in¬ 
correctly renders “When it (the milk) is spilt, then he should pour down 
water”). Because of yatra and the context tad should have the sense of 
"there”. For tad meaning “there” see also the last phrase of JB. 1, 46. 
Eggeling’s translation, which seems to imply that askann adhita prajani 
is only recited when the milk is spilt (and not in case the pot breaks), 
creates an opposition between the spilling and the breaking. In fact, the 
breaking constitutes a special subdivision of the spilling expiation. One 
must touch the spilt milk (and recite the mantra) on every spot where 
the milk is spilt (even if the spilling is due to a crack). Water is poured 
out on the spot where the pot breaks as a means of expiation against the 
rupture. The composition of the JB. passage (in which the first yatra .. 
tad phrase is missing) seems to be less original. The pratika of the mantra 
askann adhita has been transferred to the first paragraph of 1, 53 and 
therefore the brahmana explanation yadd vai skandaty atha dhiyate ., 
etc. does not directly follow the mantra. 

Another difference between the two brahmanas arises in the expiation 
f° r the spilling of milk which is being taken to the ahavaniya. According 
to SB. milk is again ladled out at the garhapatya and taken (in the sruc) to 
the priest. In the version of JB. the sthali is taken to the performer and 
the milk is ladled out on the spot. The version of fsB. 12, 4, 2, 8 seems 
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to have a better composition. In JB. tad ada evdsyonnesyamity uktarjt 
bhavati atha yathonnitam unniya samidham ddaya prak prey at the adverb 
ados may be local (“there, at the garhapatya”), but in SB., where the 
milk is ladled out again at the garhapatya, it can only refer to a former 
occasion. For adas in connection with “une procedure dej& vue” see 
Minard, Trots Enigmes I, § 191 a. The contrasting atra “here, now, on 
this occasion” (SB.) is ill spared in the JB. version. Moreover tad (before 
adas) is rather strange in the context. In the version of SB. it constantly 
refers to the milk: tad asma unniydhareyuh ... tad agnav adhisritya .. 
tad — ado haivonnesyamity uktarn bhavati .. — (parenthesis in a slightly 
anacolouthic sentence) athatra yathonnitam evasma unniydhareyus ten a 
kamarfi j-uhuyat. 

The expiation of this section has several parallels in other texts. A 
survey of these correspondences may be useful as some translations are 
not reliable. According to the oldest texts (KS. 6, 3; KapS. 4, 2; MS. 
1, 8, 3) another pot should be used if the first breaks dining the milking, 
and another cow should be milked for additional milk (anyam abhidu- 
hyat ) in case the milk is spilt after the pot has been put on the fire. This 
is criticized by TB. 1, 4, 3, 4 (yad abhiduhyat artenandrtam yajhasya 
samsrjet). The YV. Samhitas further prescribe yatra skandet tad apo 
ninayet, a sentence which in KS. and KapS. concludes the expiation 
and is added as a general rule prescribing that at every spilling (and 
breaking of a vessel followed by spilling) water should be poured out 
on the spot where the milk has been spilt. In the apparently later 
MS. version it has been transferred to the beginning of the passage. 
That yatra .. tad .. here are used as adverbs with a local sense (see 
above for a different interpretation) appears also from MS. yatra vd eta 
(sc. apah) asyd upayanti tat pra&astalard osadhayo jayante. For this 
pouring of water on the milk spilt see also TB. 1, 4, 3, 4 (spilling during 
milking) apa upasrjati, adbhir evainad apnoti. The Srautako&a I, p. 356 
translates this passage (as quoted by BSS. 14, 23) “One should pour 
water (on the remaining milk). He, indeed, obtains it with water”. See 
also Dumont, Melanges d’indianisme, p. 246 “(Puis) l’adhvaryu verse de 
l’eau (sur ce qui reste de lait dans le pot). (En faisant cela) il obtient 
(c’est- 4 -dire recup^re) par l’eau (le lait qui a ete repandu)”. In view of 
the YS. parallels (and §B./JB.) one may assume that water is poured 
on the milk spilt rather than on the rest of the milk. The milk in the 
pot is not replenished by water, but the spilt milk is recovered by means 
of water^for the etymological magic apah / apnoti see SB. 1, 1, 1, 14 
with Eggehng’s note; cf. ParGS. 1, 3, 13), lest it should be lost for the 
sacrifice(r) and exercice its powerful influence in a wrong way. See Hoens, 
Santi, p. 37, whose remarks are partly (the milk is not yet cooked here) 
also applicable to this passage. 

The expiation of AB. 7, 5, 2 (agnihotram adhisritam skandati vd visya- 
ndate vd ) prescribes that the milk spilt should be touched and water be 
poured out (cf. SB.). Keith renders tad adbhir upaninayet “He should 
pour water on it” (and seems to make “it” refer to the rest of the milk) 
and athainad daksinena paninabhimrsya “then he touches (the rest) with 
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his right hand”. Apart from practical difficulties (the milk is very hot) 
one may object to this interpretation that AB. 7, 3, 4 (= 5, 27, 7; the 
spilling during milking) evidently states that the spilt milk should be 
touched (sa yat tatra skandayet tad abhimrsya). Cf. also AthPr. i, 3 
(spilling during offering) atha yatraivdvaskannam bhavati tam de&am 
abhivimrjya .. alabhya. The meaning behind this touching seems to be 
that by this contactus one again transfers the (power of the) spilt sacri¬ 
ficial substance to the sacrifice. This touching and pouring of water is 
also found in SB., but JB. omits the pouring of water (pouring water 
when the pot has been broken has a different function). On the other 
hand AgnPr. 8 b (quoted by von Negelein, n. 711) prescribes (in case of a 
visyandanam, cf. AB. 7, 5, 2) that water should be poured on the re¬ 
maining milk: adhi&ritdvasthdyam payoyavdgvadyagnihotradravyavisyam- 
danena yadagnim, prapyate tada sthdligatadravyopary udakam upasimcet 
athainad daksinena pdninabhimrsya ... etc. (= AB.) ... tatah sthaliga- 
tam apsu praksipet .. yadd bhumim prapyate tada .. ahavaniyasya bhas- 
mamadhye praksipet. Apparently this text does not (as AB.) combine 
the spilling and the boiling over. The latter seems to imply that the 
oblatory material is impure and should be thrown away. This passage 
seems to be a late adaptation of the AB. expiation and does not prove 
that abdhir upaninayet in AB. should refer to pouring water on the rest 
of the milk. Remarkably AthPr. x, 5 (yasydgnihotram srapyamanam 
visyandayet tad adbhir upaninayet tad anumantrayate prthivim turiyam 
iti ..".. one should pour water over the spilt milk .." — tr. Srautakosa 
I, p. 160) agrees with AB. 7, 5, 2, whereas AthPr. 4, 3 separates the ex¬ 
piation for the boiling over (antahparidhideie ninayet) from the spilling. 
If the latter takes place, "one should throw the milk into water” (Srauta- 
kosa I, p. 157, translation of samudram tva prahinomity apo niniya). 
Compare, however, AgnPr. 6 b (von Negelein, n. 714) yavat skannam 
tavanmatram dusfam bhavati na pdtragatam. samudram vah prahinomi 
.. iti mamtrena dustasyabhimamtranabhimar&ane tamtrena kuryat tata 
apo ’bhyavahareyuh; ASvPr. 3 b (von Negelein, o.c., n. 723) atha dohand- 
dipracinaharandt prag yadi skanne samudraifi va iti .. japet. tad apsu 
praksipya patragatalesena homah. The same passage states that if 
the milk is spilt after being ladled out, one should touch this spilt milk 
(with a different mantra) and throw it into the water (abhimr&ya apsu 
praksipya). If the remainder of the milk is sufficient for an oblation, one 
offers this or ladles out anew. The spilt milk (which may be regarded as 
impure) was originally thrown into water (and not all the milk). On the 
other hand BrahmPr. 41 b (quoted by von Negelein, n. 724 together 
with another passage on throwing into water) samudram vah prahino¬ 
mity anena mamtrenapa upaniniya nicau (r. nicair) dravyam prapyam 
yatra skamdet tad apo ninayed iti brdhmanam seems to refer to pouring 
water on the milk spilt, which thereby can be obtained back (prapyam; 
cf. TB. apnoti). Moreover the mantra samudram vaft prahinomi (AV. 10, 
5, 23; the Paipp. read upasrjdmi; cf. TB. apa upasrjati) is only used in 
the ritual if water is poured out. The plural yah refers to the plural 
apahi. The younger Taitt. (BharSS. 9, 7, 5; ApSS. 9, 5, 6) use the same 
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mantra in connection with pouring water on the spilt milk (adbhir 
upasrj-, upani-; see Caland’s translation of Ap.; Kashikar’s wrong 
rendering of Bhar. has been corrected in the Errata). 

One may conclude that the mantra samudratfi vah prahinomi in the 
post-brahmana period sometimes was used for pouring water on the 
spilt milk. Some late texts retain the mantra but change the expiation 
by throwing the spilt (= impure) milk into water. Sometimes even all 
the milk is thrown away. AthPr. has adapted the mantra to its new 
function by changing vah (the waters) into tvd (the oblation). One of the 
starting-points for this change may have been a misinterpretation of 
the acc. apah (object, but interpreted as an acc. of goal). This would 
imply that texts, rather than ritual practices, were transmitted and 
borrowed. 

Of special importance is the spilling of the milk after it has been ladled 
out and taken to the ahavaniya. In the YV. Samhitas the priest returns 
to the garhapatya (a point which is criticized in most later texts), pours 
the rest back into the sthall and another cow is milked upon it (criticized 
by TB., see above). AB. 7, 5, 6 states sa yady upanivartayet svargal 
lokad yajamanam avartayet atraivasma up avi stay attain agnihotrapariiesam 
ahareyuh (cf. JB.). Since the ahavaniya represents heaven and the 
oblation the sacrificer himself (who offers for himself a new body, a new 
existence in yonder world, i.e. he offers himself), returning from the 
ahavaniya with the oblation means turning back the sacrificer from 
heaven. TB. 1, 4, 3, 5 considers the return to be a cleavage of the sacrifice 
and further agrees with AB.: yatra skandet tan nisadya punar grhniyat 
yatraiva skandati tata evainat punar grhnati. Dumont’s translation of 
nisadya “apr6s avoir depose (le pot d’ou l’on a puis6 le lait)” (o.c., 
p. 246) is untenable (correct: Srautakoia I, p. 166 “one should sit down”). 
Here JB. agrees with TB. and AB., whereas SB. prescribes that the milk 
should be ladled out at the garhapatya and brought to the sitting 
officiant (explicitly rejected by AgnPr. 7 b; see von Negelein, n. 49: 
tatraivopavisfa unnayet na svayarfi srug va pratyag gachet). JB. does not 
just copy SB.; sometimes it consults the sources and predecessors of SB. 
For the criticism of the return to the garhapatya see also AthPr. 1, 3 
(evidently based on AB.). It is worth mentioning that SB. agrees espe¬ 
cially with AB.: touching of the spilt milk; upaninayet / upaniniya 
(AB./&B.); no second expiatory milking and offering; svargal lokad 
yajamanam avartayet / prati nva ayarfi svargal lokad avaruksat (AB./SB.); 
yathonniti / yathonnitam (AB./SB.), etc. JB. borrowing this passage from 
SB. seems to be influenced by TB.: uddrutasya / praca uddrutasya (TB./ 
JB.); the ladling out by the sitted priest himself (occurring, however, 
also in AB.). The fact that JB. 2, 41 deals with a different spilling ex¬ 
piation (tasmad yad agnihotrasya vajyasya vavaskandet tad abhimried 
bhupataye svaha bhuvanapataye svaha bhutanam pataye svaheti) supports 
the assumption that the prayaScittis in the agnihotra section (and pre¬ 
sumably the whole agnihotra section itself) form a later addition. 

As for the relation between the other texts one may note that KS. 6, 3 
(= KapS. 4, 2) and MS. 1, 8, 3 agree very closely. The latter passage 
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because of its composition and some additions gives the impression that 
it is the younger version. The relation between the two brahmanas TB. 
and AB. (which both argue against the YV. Samhitas) is obscure in this 
passage. AB. 7, 5, 2-7 scarcely resembles TB. (which does not mention 
the spilling of milk put on the fire and the breaking of the ladle). Only 
AB. 7, 5, 6 to some extent agrees with TB. 1, 4, 3, 6 (uddrutasya skandet). 
AB. 7, 3, 7 (= 5, 27, 7) deals with the spilling during the milking and 
shows some striking agreements with TB. 1, 4, 3, 4 (there are more 
agreements between AB. 5, 27 and TB. 1, 4, 3). The expiations of AB. 5, 
27 and 7, 2 ff. apparently belong to different levels of the texts. Similarly 
TB. has a double treatment of the expiations: 1, 4, 3-4 and 3, 7, 1-3 
(the spilling expiation 3, 7, 2 is based on KS. 35, 19). Among the sutras 
as usual Baudh. strictly follows the own brahmana. The younger Taitt. 
accept practices which had been rejected by TB. These younger Taitt. 
agree with A£v§S. and MSS. on some points, e.g. the use of the mantra 
samudraryi vah prahinomi (see Srauiakosa I, English Section, p. 157167 f- 
for the spilling). 

On the meaning of this expiation see Hoens, Santi, p. 41 f., whose 
interpretation only concerns the ianti aspect. It may, however, be 
questioned whether the spilling or boiling over of the milk implies that 
“there is an evil power in the milk, which will cause the sacrifice to fail. 
Water extinguishes the blaze of the evil power” (o.c., p. 41) and whether 
in case the implements break there is an “inimical power in the sacri¬ 
fice, which becomes manifest in the crack” (p. 43). Water may (espe¬ 
cially in connection with the conception of ianti) have the function 
of extinguishing something dangerous, but the assumption of mimical 
powers which influence the sacrifice seems to be debatable. One might as 
well posit that the most important factors for an expiation are the 
failure or accident as such and its possible, evil results rather than the 
cause of the accident (e.g. an evil, inimical power). Expiations are made 
for (what we should call) ethical tresspasses, unconscious mistakes, 
ritual faults due to the officiant himself or to external circumstances 
etc. without any distinction. The accident itself, i.c. the spilling, is 
essential. No human being is blamed for it and no evil power forms the 
cause of the accident. Since the sacrifice is an operation which sets 
going a process with cosmic potencies to the benefit of the sacrificer, 
every failure should be expiated and, if possible, be undone. It may affect 
the sacrificer’s welfare (the milk represents his life or his body) and 
therefore TB. tries to obtain or get back the lost milk by pouring water 
on it (dpdh / apnoti). Moreover the result of the accident, i.c. the fact 
that spilt milk is lying on the earth, may be regarded as dangerous. That 
milk is not (or does not contain) an evil power; it is identical with the 
milk in the sthdli. The difference is that the spilt milk (which no longer 
forms a part of the oblation and does not contribute to the success of the 
rite) may have evil influence as an uncontrolable power if it is not neu¬ 
tralized. Belonging to the sacrificer’s life and body (oblation = sacri¬ 
ficer) it is as dangerous as nails or hairs carelessly thrown away. By 
pouring water on it the lost, powerful material is extinguished, eliminated, 
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neutralized (see also Hoens, o.c., p. 37). Pouring water on the broken pot 
means restoring the wholeness of that implement, rather than expelling 
evil, inimical powers which would have caused the crack or manifest 
themselves in that fissure. It is explicitly stated that an udapdiram, 
udasthall or udakamandalu should be poured out. This means that by 
one, uninterrupted jet of water the scattered pieces of the broken pot 
are again connected and the broken continuity is restored (just as in the 
expiation of JB. 1, 52 for the passing of something between the fires). 
The function of the water is completely different from the one it had 
when it was poured on the spilt milk. 


53. Now they say: “If the agnihotra milk of this performer of a 
long sacrificial session, viz. the offerer of the agnihotra, should be 
spilt while being milked out, what rite and what expiation would 
there be in that case?” Whatever may be left in the pot, with that 
he should offer. “If, however, the pot should be turned topsyturvy 
or if it should break, what rite and what expiation would there be in 
that case?” Having touched (the spilt milk) with the expiatory 
formula for spilling "There has been spilt, there has been conceived” 
he should offer with what else he may obtain. 

When there is spilt (effused, emitted), then there is conceived. 1 
Now the milk is seed and this (earth) a womb. 2 Thus he places seed 
in a womb. For him 8 who knows thus seed which has been shed does 
not fail 4 to be born forth. 2 From yonder world rain (parjanya) is 
shed (and) here (on earth) herbs and trees are produced. From man 
seed is shed (skandati), from animals (it is shed), (and) therefrom 
all here (that lives) is born. He should consider: “The gods have 
come to my aid. 5 My generative power has been increased. 8 I shall 
become more prosperous.” (And) this would come to pass so. 

And where this breaking (of the pot) takes place, there he should 
pour out a water-pot or a water-jar on it with these utterances: 
“bhur bhuvas svar”. Now these utterances are expiations for all. 7 So 
with thi§ All he makes expiation. 8 

54. Then, having collected® these potsherds, he should throw 
them away on the spot where the ashes from the ahavaniya are re¬ 
moved. This is the rite (performed) in that case. 

Now further they say: “If there should be spilt of the milk with 
which the officiant has moved to the east 10 (i.e. to the ahavaniya), 
what rite and what expiation would there be in that case?” What¬ 
ever may be left in the ladle, with that he should offer. “And if the 
ladle should be turned topsyturvy, or if it should break, what rite 
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and what expiation would there be in that case?” The touching (ex¬ 
piation) for this has been treated. 

Now there are also some people who return (to the garhapatya) 
and ladle out (again). He should not do it thus. If any one should 
say in that case: “What he wished to achieve by that agnihotra, 
from that he has turned back. Therefore this (agnihotra) will not be 
conducive to heaven for him”, it would indeed come to pass so. 

He should proceed thus: where there is spilt, there he should sit 
down. They should bring him the pot and the sruva and sruc after 
having cleansed them. At that time (i.e. when the milk was first 
ladled out) there was said: "I shall ladle out” by him, but (now) he 
should (only) ladle out in the usual way (without a formula), take a 
firewood and go eastward (to the ahavaniya). As one may take 
strong action against one’s enemies and finish them, 11 so he dispels 
the evil consisting of absence of subsistence and accomplishes the 
sacrifice. Some, however, seize (him) so to say (i.e. censure him) 12 on 
this point, saying: “There has not been offered by (or: for) him, 
for whom they offer with the remainder of the agnihotra milk. For 
this has been discarded”. He should, however, not consider it thus. 
When that (remaining milk) is not discarded, they make it rennet 
for an oblation. 18 


NOTES 

1 yadd vai skandaty atha dhiyate. The double meaning of skandati "to 
spiir‘/"to emit seed” is utilized for this expiation. TB. 3, 7, 10, 3 f. bases its 
ekakapalaskannaprdyakcitti on a similar “wordplay” of skandati meaning "to 
be spilt" and “to leap, cover”: askdn dyauh prthivim askdn rsabho yuvd gdh 
skannemd viivd bhuvana skanno yajnah prajanayatu askdn ajani prajani 
askanndj jdyate vr?d shanndt prajanisimahi. Compare the mantra askann 
adhita prajani in the SB. version of the present section. The fact that JB. 
omits prajani is not a strict proof that it has borrowed from SB., but again 
forms one of the many indications. See Caland, Over en uit het JB., p. 36, n. 
47 - 

3 yonydm evaitad retah pratifthapayaty anufthyasya retas siktam prajdyate 
ya evam veda. Cf. JB. 3, 115 yonir vai yajnasya cdtvdiam reta dpo yonydm 
evaitad retah .. etc. The wording in both JB. passages corresponds completely. 
SB. differs on some points (e.g. yonau). Since the expiations are evidently 
borrowed from SB. and presumably belong to a late stage of TB., one may 
assume that these stock phrases were current in the circles of SB. as well as 
JB. 

3 asya here is a genitivus pro dativo (“to the benefit of”, “for”). The seed 
which develops into offspring is not only his own seed, but includes all kinds 
of seed: rain, seed of animals etc. The spilling brings about (for him who 
knows thus) an increase of fertility in vegetation and procreation. The 
spilling though being unintentional is now turned into a magic rite producing 



i66 


JAIMINIYA BRAHMANA I, 53-54 


rain (principle of similia similibus) followed by vegetation and the emission 
of seed (“etymological” magic) followed by procreation. 

4 Eggeling translates anufthya by “forthwith” (cf. Caland, Auswahl, p. 
250 "sofort”). I reserve a detailed discussion of this term (which occurs also 
JB. i, 8) for another occasion. 

6 The clause upa md devah prdbhuvan does not occur in the SB. version, 
but is found SB. 12, 4, 2, 10 (rain falling on milk), where (unlike the present 
situation) it refers to an interference with the rite from outside by the 
gods, who send prosperity (in the form of rain) from above upon (upa) the 
sacrificer and thereby come near to him; help him (upaprabhu-). Apparently 
JB. has mixed up two praya^cittis, viz. the expiation for the spilling, which 
will (fut.!) produce rain and fertility, and the one for the falling of rain, in 
which the rain has fallen and the gods have already shown their aid ( upa .. 
prdbhuvan, an aorist referring to the immediate past). 

* bhuyasi me prajatir abhiid . . (with a different word order in JB.) "(let 
him therefore know that) abundant production has accrued to him" (Egge¬ 
ling). I take abhut as a copula and prajdti- as “generative power, productivi¬ 
ty”, which refers to the potential, future production of sons, cattle and crop. 

7 eta vai vydhrtayas sarvaprayascittayah (SB. — ih) "for these utterances 
are all-expiatory" (Eggeling, who observes in a note: “Or, perhaps, — these 
(great) utterances are used with the ’Sarvaprayaicittam’ (libation for ex¬ 
piating every mistake)”. The compound has to be analysed as a tatpurusa: 
"expiations for all”. Compare SadvB. 1, 6, 11 flf., where the mahavyahrtis 
are identical with the sarvaprayascittam. See also AB. 5, 32, 6 saisa 
sarvaprdyaicittir yad eta vydhrtayah ; JUB. 3, 4, 3, 3 eta vai vydhrtayas sarva- 
prdyaicittayah. For a correct interpretation one has to consider the meaning 
of sarva- and the function of the sarvaprdyaScitti. For sarva- referring to the 
undivided whole, to completeness, etc. see Gonda, Indian Linguistics 16 
( I 955) (— Chatterji Jubilee Vol.), p. 53 flf. The expiation does not, as some 
translators take it, concern everything (since for every particular mistake a 
particular expiation exists), but the indistinct totality. In case of doubt 
whether the error refers to rc, yajus or saman, one uses the three vyahrtis 
as a means of expiation for “all without distinction” (AB. 5, 32, 5 f.; SB. 11,5, 
8, 6; JB. 1, 358; SacJvB. 1, 6, 17 (cf. 1, 5, 8); JUB. 3, 4, 3, 1 flf.; ChU. 4, 17, 
4 flf.). For this indefiniteness expressed by sarva- see also SSS. 3, 19, 8 tatrobhe 
kuryat sarvaprayascittam. cadhikdrikam ca “he should perform both: the 
general atonement as well as the specially enjoined one” (tr. Caland). In the 
present context (the breaking of the sthali) the vyahrtis representing the most 
perfect completeness, the three worlds, the universe, are supposed to restore 
the completeness, soundness, wholeness of the broken pot. Therefore the 
text continues tad anena sarvena prayascittim kurute. One expects, however, 
before tad anena sarvena an equation with (idam) sarvam like SB. 12, 4, 2, 1 
sarvam vcUaniruktam tad anena sarvena prayascittim kurute. Cf. SB. 12, 8, 3, 18 
eta vai vydhrtaya idarn sarvarfi tad enam anena sarvendbhi$incama iti. The 
equation required here would be vyahrtis = idam sarvam. 

8 tad anena sarvena prayascittim kurute “he thus makes expiation with all 
this (Universe)” (Eggeling). How are we to understand this expiation by 
means of the Universe and what is the meaning of idarn sarvam ? Minard, 
Trois Enigmes I, § 91 a takes idam as an adverb (“tout ici-bas”). See also 
o.c., § 119 c “La disjonction idam .. sarvam confirme que le demonstratif est 
adverbe”; § 388 a (referring to SB. 7, 4, 1, 6 tasmdd yadaivdpo yanty athedarfi 
sarvarri jay ate yad idam kirri ca) “La reprise de idam en 6 cho confirme qu’il est 
adverbe”. However, the occurrence of idam sarvam in declined forms has 
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modified his view. See o.c. II, § 300 a "Le loc. asmin .. sarvasmin prouve 
que, Hans une partie au moms de ses ex., la sequence idam sarvam doit s’en- 
tendre "ce Tout” (= le monde entier, l’univers)”. His arguments are not 
convincing, as may appear from §B. 7, 4, 1, 25 anena sarvena .. yad idarfl 
kim ca, where according to Minard’s criterions the repetition would imply 
an adverb and the occurrence of a declined form indicate a pronoun. Like 
ay am (cf. ayarfi janah “this people, people here”) idam, though being a 
congruing pronoun and, as such, declinable ( asmin sarvasmin “in all this, in 
all here”), may be translated by an adverb in modem languages. The problem 
relates to sarvam rather than to idam. This term may refer to the All, the 
Universe, or to all, everything (to be regarded as the totality of all things) in 
other words the article is implied (German "das AU”) or not (German alles ). 
In the first case idam brings out the impUed article (Delbriick, Altind. 
Syntax, p. 209) and idarfl sarvam seems to denote "the AU”. It is represented 
as lying within the sphere or mental horizon of the speaker. Being the abso¬ 
lute totahty idam sarvam removes the antithesis of this (ay am) and yonder 
(asau) world. SimUarly idam (adverb, “here”) in cosmogonic passages does 
not refer exclusively to this sublunary world, but to the whole universe, 
within which the cosmos, as we know it now (idam), is coming into existence. 
In the second case ( sarvam = “aU”) idam at first sight seems to refer to the 
terrestrial sphere: “all this, all here (on earth)” (i.e. sarvam does not seem to 
have a cosmic meaning). Compare §B. 7, 4, 1, 6 idam sarvam . . yad idam kim 
ca to AB. 1, 29, 4 idam . .. sarvarfi havir yad idam kim ca, and SB. 1, 3, 2, 16 
iyarfi (sc. the earth) vd anuftubh asyai vd idam sarvam to 1, 9, 3, 12 asyarn 
hidam sarvam prati$thitam. But idam does not always limit the sphere of 
sarvam to the earth,’as appears from §B. 1, 1, 3. 4 v r lro ha v& idar f l sarvam 
vrtva iisye yad idam antarena dydvdprthivi sa yad idam sarvarfi vrtvd siiye 
tasmdd vrtro ndma. Apparently idam sarvam was not a fixed, phUosophical 
concept or special term for the universe in the brahmanas. The difference 
between “all this" and “this AU" seems to be only gradual. Often (idarfl) 
sarvam denotes a totality which covers a Umited sphere and which varies 
according to the contexts. Sometimes it refers to the terrestrial sphere, some¬ 
times to special facets of, or domains in, this sphere — SankhB. 3> 4 ^ the 
spring all this is kindled” (vegetable kingdom); §B. 1, 9, 1, 28 etavad vd 
idam sarvam ydvad dvipac caiva catuspdc ca (animal-kingdom and human 
beings) — /sometimes it covers such a complete totality as to coincide with 
our modem notion of the universe (§B. 12, 8, 3> 18 idam sarvam = the three 
vyahrtis = the three worlds = the Universe; §B. 2, 1, 4, n etavad vd idam 
sarvam ydvad ime lokah ). Therefore (idam) sarvam should neither invariably 
be translated by “the AU, that AU, the Universe” nor by “aU this, all here”. 
The less rigid approach, however, involves the risk of inconsistencies. 
Eggeling e.g. alternates “the AU” with “everything” in simUar contexts. 
For that matter, the latter translation should be avoided (see Gonda, Indian 
Linguistics 16, p. 64). Not the detaUs as expressed by “everything”, but the 
completeness of "ah” is meant by sarvam. There seems to be a striving for total¬ 
ity or completeness in the brahmanas: a complete life-time (not: long life), a 
complete sacrifice, etc. (see also Gonda, o.c., passim). This tendency is not only 
found in striving for deliverance (to become sarvam, to be freed from the Umi- 
tations of the transitory individual; to obtain sarvam, to obtain the quarters of 
the universe and the year, i.e. to become one with the totality of space and time), 
but also in the ritualistic sphere with which we are concerned here. As was 
observed in the preceding note, anena sarveya should be based on the equation 
vyahrtis = idarfl sarvam (replaced by sarvaprayaicittayah), the usual pattern 
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being: "x = (idam) sarvam, so by means of (idaip) saruam he performs this 
or that action”. These stereotyped phrases are almost confined to §B. Only 
the phrase "x = sarvam (y = sarvam), so by sarvam he reaches sarvam" 
occurs six times in SankhB, and once in GB. One may compare also GB. 2, i, 
3 brhaspatir vai sarvam brahma sarvena ha vd etad brahmand (“by the whole 
brahman”) yajnatji dakfinata udyacchate. It is striking that these phrases do 
not seem to be current in JB. as was shown in samples which I have taken 
from this text (there is no complete concordance). Once more evidence for 
borrowing from SB. ? 

For establishing the meaning of anena sarvena in these phrases three points 
may give a clue: a) the underlying identifications; b) the verbs of the con¬ 
texts; c) parallel constructions. Point b does not yield much information. 
No homogeneity of the verbs is demonstrable. Any kind of (ritual) action 
can be performed anena sarverta. As to point a) one may especially note 
identifications of sarvam with aniruktam and purnam (i.e. the indistinct com¬ 
pleteness) and two or three times with soma, sarfivatsara, sahasram and viive 
devdh (all symbolizing totality), whereas Prajapati and other items are 
equated only once. With idatri sarvam the texts homologize madhu twice and 
the vyahrtis once. Furthermore sarvena sometimes occurs without a preceding 
equation or after the phrase etdvad vd idarfi (sic) sarvam yavad ime lokah, 
resp. yavad brahma kfatram vit, etc. On the other hand anena sarvena is 
based once (SB. 12, 4, 2, 1) on an identification without idam (viz. sarvam vd 
aniruktam). So the instrumentals sarvena and anena sarvena seem to be used 
without much difference. The viive devdh are equated with sarvam (SB. 1, 7, 
4, 22) as well as with idam sarvam (SB. 3, 9, 1, 14). In these stereotyped 
phrases one has to reject the variety of meanings given by Eggeling which 
range from "with the Universe” to "with everything (required)”. The under¬ 
lying equations point to completeness, indistinct or undivided wholeness, 
totality. As to point c) one may compare SB. 1, 9, 3, 3 sarvatfi vai purnam 
sarveifaivainam etac chamayati (“by means of the All”, tr. Eggeling) to l.c. 
samtatam avyavachinnatfi ninayati samtatenaivainam etad avyavachinnena 
iamayati ("in a continuous, uninterrupted manner", tr. Eggeling). The 
occurrence of anena sarvena in the parallels preventing us from interpreting 
sarvena as "in a complete manner, completely”, we have to translate for the 
sake of consistency sarfitatena “by means of the continuous, with continuity”. 
That sarvetta somehow refers to completeness, undivided wholeness, etc. 
seems to be beyond doubt here. Compare also SB. 1, 4, 1, 21 sarvam vd 
aniruktam sarvenaivaitad pratipadyate to SB. 2, 3, 4, 9 tad ak$ayyeriaivaitad 
bhumna pratipadyate (pointing to fullness, completeness). To SB. i, 7, 4, 22 
(sarvam = viive devdh) and 1, 9, 3, 5 (sarvam = purnam) sarvenaivaitad 
samdadhati corresponds SB. 6, 4, 3, 1 fif. yad vd asyai k$atam yad vilistam 
adbhir/vayund/digbhir tat sarfidhiyate adbhir /vayuna fdigbhir evdsyd etat k$atam 
viliftam santtanoti sarfidadhati. So sarvena may refer to a concrete embodi¬ 
ment of the idea of completeness or wholeness (cf. digbhih, the totality of 
space): the Whole, the All, the Universe. Eggeling translates SB. i, 9, 3, 3 
(sarvam = purnam) and 2, 2, 1, 3 (sarvam = aniruktam) the instr. "by 
means of (with) the All”, but SB. 2, 2, 1, 4 ( sarvam = varah "boon”) in the 
same phrase (sarvenaivainam etac chamayati) “with everything”. Cf. SB. 

9 . 1. 2, 2 ydvan agnir yavaty asya matra tdvataivainam etac chamayati (Agni's 
matrd is the universe). In these stock phrases the meaning of (anena) 
sarveya constantly seems to be the same (“the All, Completeness, Totality 
represented by the Universe"). The connotation of sarvam in the underlying 
equations may vary in accordance with the equated entities ("all this, all 
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here, the All”). Compare the parallel stock phrase "x = agnir yavan agnir 
yavaty asya matra tavata he performs this or that action”. In this instance 
the equation may refer to every kind of agni according to the equated entity, 
whereas in the conclusion only the matra of the omnipresent Agni (i.e. 
the universe) is mentioned. In the ritualistic expositions of the brahmanas 
every ritual action is placed in a cosmic perspective, which implies that every 
part or ingredient of the sacrifice should be proved to be equal with the total¬ 
ity to which it belongs. One makes amends to Agni with all metres (§B. 9, 
5 . 1. 53 )- “So great is the extension of the metre; verily thus with the whole 
extension of the metre he gives oblation” (SankhB. 3, 5 — tr. Keith). 
One gratifies Agni with all food: “that udumbara tree, indeed, (being) all 
the trees, is all food: he thus gratifies him (Agni) by every kind of food and 
kindles him by all trees (kinds of wood)” (§B. 6, 6, 3, 3 — tr. Eggeling), etc. 
etc. Eggeling’s rendering "every kind of food” should be corrected into “all 
food”. Cf. SB. 7, 2, 3, 3, sarveriaivasminn etad annam (thus should be read 
instead of anne) dadhati; 7, 2, 2, 15 yavan agnir yavaty asya matra tdvataivd- 
sminn etad annam dadhati. Putting food in somebody “with the All, the Whole, 
the Universe” means putting the complete totality of food which is found in the 
Universe in him. Cf. SB. 7, 2, 2, 13 tad yac catasryu dik$v annam tad asminn 
etad dadhati. That “all food” and not “every kind of food” is meant, con¬ 
firms SB. 7, 2, 4, 25 virad u krtsnam annam sarvam evasminn etat krtsnam 
annarn dadhati “The Viraj is equal to the entire food; the whole, entire food 
he thereby places in him". 

This striving for completeness is not restricted to equations with all 
metres, all food, etc., or to equations with the All regarded as the reservoir 
of all food; it may even culminate in a tendency to obtain by means of equa¬ 
tions the All, the Universe, as the most suitable instrument for a complete 
(= successful) ritual action. See §B. 7, 2, 3, 4 sarvasyo asyai?a raso yad 
ajyam .. asyaivainam etat sarvasya rasena prinati yavan u vai rasas tdvdn 
atmanenaivainam etat sarvena prinati, where anena sarveiia seems to denote 
the All, the Universe. At the agnicayana this pursuing of completeness by 
means of the All is also manifest (SB. 10, 2, 1, n). Thousand bricks are laid 
down. Thousand means all, thus with the All (i.e. with the utmost complete¬ 
ness embodied in the Universe, and hardly "with everything (required)”, 
Eggeling’s interpretation) one confers that highest form on Agni. There are 
three rows of bricks, Agni is threefold, thus one bestows that highest form 
on him with the mdtrd of Agni (i.e. the All, the Universe, which forms Agni’s 
matra). Eggeling removes the anena sarveiia phrase in his translation of SB. 
9, 3, 4, 17 vdg vai sarasvati tasyd idam sarvam yantram savitrprasuta evainam 
etad anena sarvena sarasvatyai vdco yantur yantretiagneh sarnrdjyend- 
bhifincati "for Sarasvati is Vac (speech), and hers in all this support. Im¬ 
pelled by Savitr he thus anoinst him by all this support of Sarasvati 
Vac, the supporter, and by the universal sovereignty of Agni”. Evidently the 
yantram of Sarasvati is equated with idam sarvam ("all here” or rather "this 
All”) on account of the equation Sarasvati = Vac. Therefore yantrena stands 
in apposition to anena sarvena ("with the All”) just as yantur to vdco. Cf. §B. 
12, 8, 3, 18 eta vai vyahrtaya idam sarvam tad enam anena sarven dbhifin- 
cama iti. The turn of phrase sarvenaivarfi tat sarvam dpnoti (§B. 10, 2, 5, 16) 
does not have a profane meaning (“by means of everything he thus gains 
everything” — tr. Eggeling), but refers to obtaining the All (becoming or 
obtaining the totality of space or time, the year, means becoming complete 
and escaping death; see Gonda, o.c., p. 69) by means of the All, the Universe, 
Completeness itself. Cf. JB. 3, 318 sa (sc. Prajapati) etam vydptiifi vyapnot 
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idatfi sarvam abhavat etam eva vydptiip vydpnotidarfi sarvatfi bhavati ya evam 
veda. That besides the conception of completeness and totality (for which 
see Gonda, o.c.) incidentally also the idea of “sound, whole in body, unhurt” 
(Gonda, o.c., p. 69) may play a role, appears from the present passage as well 
as from SB. 14, 3, 2, 2 sarvam vai purnarn sarvenaivaitad bhi$ajyati yat him ca 
vivrdham yajhasya. 

9 For samcintya read with Oertel and SB. samcitya. 

10 prdca uddrutasya must refer to the milk though in fact the officiant is 
walking to the east. Cf. JB. 1, 21 upasrstam (the milk while the cow and the 
calf are brought together) and prakrdntam (when the officiant has set out 
towards the ahavanlya; = uddrutam). For skandati with a gen. partit. see 
Oertel, Syntax of Cases, p. 128. Since the construction is not a gen. abs., 
Caland’s translation ApSS. 9, 6, 1 yady uddrutasya skandet "Wenn die Milch 
iibergeschiittet wird, nachdem er (n.l. der Adhvaryu oder wer immer das 
Agnihotra verrichtet) sich damit zum Ahavanlya hinbegeben hat" is con¬ 
fusing. For the absolute construction the loc. is used JB. 1, 57, where uddrute 
refers either to the priest or to the milk (cf. adhiirite). 

11 Instead of tad yathd pratyutthdydmitrdn paced Oertel (observing: “the 
conjecture is only a makeshift”) reads ... mitrdn (thus his mss. and ya, va, 
sa) vaded (“perhaps vocedl"). All the mss. read paced and this conjecture 
hardly makes sense. Consequently I retain the text of the critical edition. 
AB. 2, 20, 15 (to which Oertel refers) has pratyuttisthati with an acc. (prati 
vai kreydmsam dyantam uttifthanti), which might point to mitrdn as the 
correct reading. Since the interpretation "As one might rise to meet friends 
and cook (them a meal)” would make a strange comparison, I take pacati 
here as “to bring to an end, to annihilate". Cf. Johnston, The Buddhacarita II 
(Calcutta 1936), p. 205, n. 16 ( vipacyate “to come to an end”). The meaning 
of pratyuttha- may be either “to rise to meet (in battle)” or "to rise again”. 
For pratyuttha- in the context of hostilities compare JB. 1, 179 (Auswahl, p. 
70) tan asurdn etair evokthaih pratyudatifthan "Die Gotter .. traten mit 
diesen Ukthas gegen die Asuras auf" (Caland) and JB. 3, 123 krynasarpa u 
haivaindm pratyuttasthau “Da erhob sich vor ihr eine schwarze Cobra” 
(Caland, Auswahl, p. 254), on which Ghosh, Lost Brdhmanas, p. 31 n. 11 
observes that the verb pratyuttha.- ("to rise for somebody”) "is used here in 
inimical sense. Otherwise it signifies friendly greeting”. The comparison seems 
to be: As in a battle one may get up (again) for a fresh attack on the enemies 
and destroy them in spite of an initial repulse, so the officiant gets up from 
his sitting position after the reverse (the spilling) and destroys the "spilling- 
-enemy” (= avrttim pd.pmd.nam, spilling magically implying the loss of all 
food) and obtains a complete victory ( = dhutim prdpnoti). 

12 Does iva ("so to say”) in upeva labhante indicate that upalabh- here is 
used in an unusual sense? On account of the parallel version of §B. (upava- 
Ihante "sorqe perplex him” — E.) and the context the meaning required here 
seems to be (as in classical Sanskrit) "to find fault with, to criticize, abuse, 
attack, take a firm line with”. 

12 See VadhS. 4, 38 (A.O. 6, p. 150) agnihotrocchistam dtacya nidadhydt; 
tan mathitva dikfaniyasyajye * pikuryad “Er lasse den Rest des Agnihotra 
(d.h. der fur das A. bestimmten Milch) gerinnen und bewahre diesen auf; 
dann quirle er (am folgenden Tag) diesen Rest und tue ihn zu der Butter fur 
die Dlksanlya-isfi” (Caland). 



55-56- Something impure or rain falls on the milk 


For this third expiation compare especially SB. 12, 4, 2, 2-4; 9-10. As 
to the relation between the two parallels one may first notice that the 
SB. version (tad dhutam ahutam) of the JB. clause tan na hutaip ndhutam 
is not found throughout the whole passage, but occurs only in connection 
with the pouring of the polluted milk on the coals (SB. 12, 4, 2, 4). The 
fact that JB. explains this clause only at the end of 1, 55 (the parallel 
of SB. 12, 4, 2, 4) points to borrowing from SB. The latter text has 
juhuyad in the mentioned passage (against ninayed in the other para¬ 
graphs), whereas here JB. again equalizes the whole borrowed section 
by reading ninayed everywhere. 

Instead of tesv evainat tusnim ninayet (JB. 1, 55, second paragraph) 
SB. 12, 4, 2, 3 reads tasminn enad usne bhasmatjis thsnirfi ninayed. One 
might explain the SB. version as an incorrect, careless repetition of the 
preceding paragraph (in which is stated that hot cinders are shifted out 
of the fire). On the other hand the JB. version, in which tesv refers to the 
coals which just have been pushed back into the fire, would imply that 
the milk is offered in the (garhapatya) fire. So presumably the SB. 
version is more original and one should assume that the pushing back 
of the coals leaves behind some hot cinders. 

The SB. passage on the defilement of the milk which has been put on 
the fire (12, 4, 2, 4) differs from the preceding expiations on several 
points ( tan pratyuhya is omitted; tasminn enad usne bhasman replaced by 
tesv enat; ninayet replaced by juhuyat; tad dhutam ahutam occurs only 
here). The JB. version hardly makes any distinction in respect to the 
other prayaScittis dealing with the pollution. Replacing dugdham by 
adhisritam and adhi&rayisyan by adhisritam it repeats the whole pre¬ 
ceding passage word for word. This does not only indicate that JB. has 
borrowed from SB. (as was observed above), but also that the borrowing 
and adaptation was made rather automatically. One may regard e.g. 
tan eva pratyuhya as a thoughtless repetition from the preceding pas¬ 
sage since the pushing back of the coals is hardly compatible with the 
statement yad v enans teno evdnugamayati .. (coals pushed back into the 
fire are not extinguished by a milk offering). Moreover pushing back the 
coals while the milk is still adhisritam is scarcely plausible from a prac¬ 
tical point of view. These inconsistencies indicate that the borrowed 
prayaScitti passage (in its transmitted form) was not put into practice; 
it was rather theoretical. 

The SB. version is, however, not superior on all points. It quotes the 
same (twofold) view of the eke (12, 4, 2, 2 and 9) twice. JB. refers to 
two different (single) views (1, 55 and 56). In case the milk which is 
being milked becomes defiled one may hold that the gods are not loath 
of impurities (the view of eke JB. 1, 55; SB. 12, 4, 2, 2) and that therefore 
the milk may be prepared as an oblation. If the defilement takes place 
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after the milk has been ladled out into the sruc (SB.) or is being taken to 
the ahavaniya (JB.), a new argument should be adduced: the milk has 
been transformed into an oblation, fit and ready to be offered; it is on 
its way to the ahavaniya and should not be obstructed, it is prayata- or 
preta- (JB. 1, 56; SB, 12, 4, 2, 9). Compare also the spilling expiation, 
where it is explicitly stated that after the la dling out of the milk the 
rite has to go on (one is not allowed to return to the garhapatya; the 
point of no return has been passed). Therefore the quotation of the view 
of eke: prayatam etan naitasydhomo *vakalpate is out of place at SB. 12, 4, 
2, 2. It may have been inserted there for the sake of parallelism with 
12, 4, 2, 9, where na vai devah kasmdc cana bibhatsante has been repeated 
from 12, 4, 2, 2. The incidental occurrence of a preferable version in JB. 
does not imply that SB. has borrowed from JB. since even the SB. text 
may be corrupt at times and the corruption is easily explained here. 

The expiation for the defilement of the milk of SB. seems to be based 
on AB. 7, 5, 1 (agnihotram adhiiritam amedhyam apadyeta) .. uttarata 
ahavaniyasyosnam bhasma niruhyajuhuyan manasa va prajapatyaya varcd. 
tad dhutatfi cahutam ca. The eke who make the impurity flow off (JB. 
1, 56; SB. 12, 4, 2, 9) may be the Aitareyins: tac ced vyapanayitur/t 
iaknuydn nissicyaitad dus(am adust am abhiparyasicya .. etc. 

A rather different expiation occurs KS. 35, 18-19 (= KapS. 48, 16-17) 
and TB ; 3, 7, 2, 2 yat kifdvapannena juhuyat. The younger Taitt. follow 
TB. (BSS. omits this expiation). ASvSS., the Manavas and AthPr. 4, 3 
(using a different mantra) agree with KS. 35, 19. AthPr. 1, 3 (yasyagni- 
hotre ‘medhyam apadyeta), seems to be based on AB. 7, 5, 1. For the 
several kinds of impurities which may fall into an oblation see von 
Negelein, o.c., n. 257. 

The meaning of this expiation is clear. The milk has become impure 
and is therefore unfit for the oblation. Most texts refrain, however, from 
the usual procedure for removing impure material by pouring it into 
water (cf. von Negelein, o.c., n. 58). Being an oblation ready to be 
offered it should remain within the sphere of the sacrifice. The pouring 
on the ashes ensures the continuity of the sacrificial operation as well as 
the neutralization of the impure material. The sacrifice is saved (tad 
dhutam) and the gods do not receive an oblation which they might 
loathe (tad ahutam), or in accordance with the (less theological) magico- 
ritualistic way of reasoning the sacrificer’s life and interests are not 
threatened (cf. KS. and TB.: aprajd apaiur yajamdnah syat). The Taitt. 
pour the lhilk within the enclosing sticks (cf. KS. 35, 18: 64. 9 f.). The 
pouring on an ant-hill may have the same function of retaining the 
oblation for the sacrifice: prajapatyayarca valmlkavapaydm avanayet 
prdjdpatyo vai valmlko yajnah prajdpatir yajna eva yajnam pratisfha- 
payati (KS. 35, 19: 66. 1 f.). 

Now it is remarkable that the falling of an insect into the milk and 
the boiling over seem to require related expiations in TB. (3, 7, 2, 2), 
which remarks in both cases aprajd apaiur yajamdnah syat (sc. if he 
would offer that milk) yad anayatane ninayet (i.e. if he would not some¬ 
how retain it for the sacrifice) andyatanah syat. He should pour the milk 
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with the insect within the enclosing sticks (madhyamena parnena 
dyavdprthivyayarcantahparidhi ninayet); in case the milk boils over, he 
should pour it on an ant-hill (TB. 3, 7, 2, 1 prajapatyayarca valmlkava- 
paydm avanayet). The younger Taitt. agree with TB. and use the mantras 
prajapate na tvad etdny .. (at the boiling over) and mahl dyauh prthivi 
(if an insect falls into the milk). ASvSS. 3,11, 20, however, prescribes the 
latter mantra at the boiling over of the milk (which is poured upon the 
ashes near the ahavaniya; cf. the amedhyam expiation) and the former 
at the falling of an insect in the milk (in this case the milk is poured on 
the ant-hill instead of within the enclosing sticks). MSS. 3, 2, 7 uses the 
mantras as ASvSS., but mentions the pouring on the ant-hill and within 
the enclosing sticks as alternatives in both cases. The palaia leaf used 
by the Taitt. and ASvSS. for the insect has been transferred from this 
expiation to the boiling over of the milk by the Manavas and is also 
applied by HirSS. (apparently the latest of the three younger Taitt.) to 
the wrong expiation. This mixing up of the two expiations in the sutras 
is not based on any intrinsic agreements between the two accidents to 
be expiated, but on a corruption in the oldest sources. KS. 35, 18-19 
(= KapS. 48, 16-17) has a double treatment of the expiation yat kitava- 
pannena juhuydt, a fact which in itself is already suspicious. In the one 
version (35, 18: 64. 8 ff.) one should pour with the palaia leaf within 
the enclosing sticks, in the other (35, 19: 65. 13 ff.) (without the leaf) 
upon an ant-hill. TB. rightly splits this expiation into two different ones. 
One may doubt, however, whether the clause apraja apaiur yajamanah 
syat (occurring in both versions of the kitavapannam expiation in KS.) 
should refer to the kitavapannam as well as the visyannam expiation in 
TB. Why should the falling of an insect into the milk imply that offering 
that milk means loss of progeny and cattle ? That the loss of milk due to 
boiling over would bring about the loss of progeny and cattle is, however, 
very plausible since the agnihotra milk represents the sacrificer, his life 
(in the full sense of the word), his interests. So we are to infer that in the 
corrupt KS. passage the visyannam expiation has dropped out of the 
text, but has left traces in the form of the double occurrence of the clause 
apraja apaiur .. and of one of the two versions of the kitavapannam 
expiation. It seems that TB. has adopted the wrong version of the two 
for its kitavapannam expiation. The milk into which an insect has fallen 
is impure and therefore should be poured upon the ant-hill (see von 
Negelein, o.c., n. 741). The boiling over of the milk, however, does not 
cause impurity, but may be regarded as a kind of spilling (as is done 
by AB. 7, 5, 2). This milk is disqualified for offering and is therefore 
poured out within the enclosing sticks. So the corruption of the KS. 
passage seems_to have brought about the confusion of the two expiations. 
Remarkably ASvSS. and to some extent MSS. and AthPr. have the cor¬ 
rect version of the kitavapannam expiation. 

The falling of rain on the milk has been taken together with the defile¬ 
ment of the milk in one expiation by JB. For the same combination 
compare KS. 35, 19 (= KapS. 48, 17) and TB. 3, 7, 2, 3. On the other 
hand JB. and SB. consider raining to be auspicious (see e.g. the spilling 
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expiation JB. 1, 53). Perhaps the two expiations are combined in JB. 
due to the fact that they are successive in the source, SB. 12, 4, 2, 9-10. 

The other texts prescribe that the milk should be offered with a 
mantra dedicated to Mitra ( mitro janan yatayati .. RV. 3, 59, 1; TS. 
3, 4, 11) and observe: mitro vaiyajnasya santir mitrenaivainam samayati 
(TB.: mitrenaivainat kalpayati). A new cow should be milked and a new 
oblation be made. See Hoens, Santi, p. 40 f., whose interpretation that 
“a foreign power wants to disturb the sacrifice” and that Mitra "who 
gives all the powers their places (-\/yat- or -\/klp-) and who thus controls 
them, is the god who is also able to check the activity of this power 
which disturbs the sacrifice (6am-)” is not convincing in all respects. 
Neither rain itself nor the givers of rain are evil powers. The falling of 
rain though connected with the falling of impurities in the context does 
not cause an ordinary defilement. If one should offer that milk apariipam 
asyatman jay eta (KS. 35, 19: 65. 7) “his body would become deformed”. 
TB. explains this as kilaso va syad arsaso va “he would become suffering 
from leprosy or haemorrhoids”. Apparently the rain-drops on the milk 
oblation (to be regarded as the sacrificer himself) will bring about white 
or grey spots (or ulcers) on the body of the sacrificer, who will suffer 
from the mentioned diseases. Since non-offering of this oblation or 
returning to the garhapatya is excluded, one offers that milk with the 
mantra to Mitra in order that Mitra, who settles, orders, arranges all in 
this universe (yatayati/kalpayati) and appeases or straightens out the 
sacrifice (mitro vai yajnasya Santih) may appease or fix (Samayati) or 
order (kalpayati) this questionable sacrifice. Water as such not being 
impure and even admissible as an addition to the milk the function of 
Mitra (the supervisor and regulator of all sorts of contacts between 
human beings, parties or other entities, rather than someone’s “friend”) 
may also be promoting the fusion between the milk and the heavenly 
fluid, i.e. the putting together of fluids from two different spheres and 
the dissolving of the drops into the milk. The younger Taitt. follow TB.; 
A6v§S. and AthPr. agree with KS. 


55. Now they say: “If into the agnihotra milk of this performer 
of a long sacrificial session, viz. the offerer of the agnihotra, some¬ 
thing impure should fall 1 while it is being milked, what rite and 
what expiation would there be in that case?” Some opine that never¬ 
theless it should be offered, arguing: “Surely the gods have no 
loathing 2 for anything”. He should, however, not consider it thus. 
Does man, indeed, loathe from the loathful, loathing even is found 
with gods. 3 He should proceed thus: Having pushed 4 some hot 
cinders out of the garhapatya he should silently pour that (milk) on 
them. Thus it is neither offered, nor unoffered. 6 He should pour 
water after it. By means of water he obtains 6 that (milk). Then he 
should offer with what else he may procure. 
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Now further they say: "If something impure should fall into it 
after it has been milked, what rite and what expiation would there 
be in that case?” Having pushed back the coals on which he was 
going to put it he should silently pour it on them. Thus it is neither 
offered, nor unoffered. He should pour water after it. By means of 
water he obtains that (milk). 

Now further they say: “If something impure should fall into it 
after it has been put on the fire, what rite and what expiation would 
there be in that case?” Having pushed back the coals on which it has 
been put he should silently pour it on them. Thus it is neither offer¬ 
ed, nor unoffered. That 7 he pours it on them, thereby it is offered; 
that by means of it he extinguishes them, 8 thereby it is unoffered. 
He should pour water after it. By means of water he obtains that 
(milk). Then he should offer with what else he may procure. 

Now they further say: 

56. “If something impure should fall into the milk with which the 
officiant has moved eastward (i.e. to the ahavaniya), what rite and 
what expiation would there be in that case?” Now some opine that 
nevertheless it should be offered, arguing: “It is already on its way, 9 
it is not suitable to offer it not”. And some pour (the impurity) 
away 10 by pouring water on to it. He should, however, not do it 
thus. If any one should say in that case: “He has poured away this 
agnihotra milk, this sacrificer will be poured away”, 11 it would come 
to pass so. He should proceed in this way: Having put a firewood on 
the ahavaniya and having pushed some hot cinders out of the ahava- 
niya he should silently pour that (milk) on them. Thereby it is 
neither offered, nor unoffered. He should pour water after it. By 
means of water he obtains that (milk). Then he should offer with 
what else he may procure. 

Now further they say: “If rain should fall upon it, what rite and 
what expiation would there be in that case?” He should consider: 
“ ‘Light’ has come to me from above. 12 My generative power has 
been increased. I shall become more prosperous” 18 (and) it would 
come to pass so. 14 


NOTES 

1 agnihotram .. amedhyam apadyeta does not mean “If any one’s Agni- 
hotra-milk were to become impure” (Eggeling), but as E. hesitatingly pro¬ 
poses in his footnote “If anything impure were to get (fall) into any one’s 
Agnihotra-milk”. See Minard, Trots Enigmes II, § 593 a. Cf. also AthPr. 1, 
3 agnihotre *medhyam apadyeta; SB. 1, 2, 5, 26 kitfi cid apadyeta. 
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2 For bib hats a iti (thus all mss.) I read with Oertel and the §B. version 
bibhatsanta iti. 

3 Oertel’s reading purufo neva bibhatseyad bibhatsate bibhatsantditu devah 
seems to imply a contrast of non-loathing human beings and loathing gods, 
which hardly suits the context. Moreover iva in neva is difficult to explain 
(according to D. Schrapel, Untersuchung der Partikel iva, thesis Marburg 
1970, p. 16 neva could mean “noch nicht” in §B. 1, 6, 4, 7). F01 his tu the 
SB. version bibhatsantdy tu devah is not a real parallel since in §B. tu (to¬ 
gether with the pluti) expresses the rejection of the assumption na vai devah 
kasmac cana bibhatsante. In JB. bibhatsantai (whatever may be the correct 
reading a pluti should be assumed) forms an antithetical, complementary 
pair with bibhatsate. Raghu Vira reads (with many question-marks in the 
crit. app.) nveva and bibhatsantai 3 devah (mss.: bibhatsdntdidu; bibhatsamtam 
udu). I suggest reading bibhatsantai id u devah. For the sandhi of ay before 
vowels see Wackemagel-Debrunner, Altind. Grammatik I, p. 229. The 
particles nv eva may be used in the first of two antithetical clauses (Macdo- 
nell, Vedic Gr. f. St., p. 239) and id u emphasizing preceding words (including 
finite verb forms) may be translated by “even". Cf. sadrsir adya sadriir id u 
svah (Macdonell, o.c., p. 218). The pluti underlines the antithetical structure 
of the sentence. 

1 For niruhya and pratyuhya of the crit. ed. (see also Caland, W.Z.K.M. 
28, p. 64) compare AB. 7, 5, 1; TB. 2, 1, 3, 1 and most sutras. Oertel and the 
§B. version read niruhya and pratyuhya. Cf. KSS. 4, 14, 2; SSS. 2, 8, 8; 15. 

5 tan na hutaifi ndhutam (SB. version tad dhutarn ahutam). Cf. TS. 6, 1, 4, 5 
tan neva hutam nevdhutam. For the problem of offering and non-offering see 
SB. 13, 2, 4, 3 and Arbman, Rudra. XJntersuchungen zum altindischen Glauben 
und Kultus (thesis Uppsala 1922), p. 51. 

* See the introduction to the preceding section on this “etymological" 
magic. 

7 aha is not an explicative particle (Eggeling: “for”), but expresses to¬ 
gether with u in the next clause a slight antithesis. See Delbruck, Altind. 
Syntax, p. 520. 

8 Eggeling’s translation of yad v endns tenaivdnugamayati "inasmuch as he 
extinguishes it along with them” is puzzling. The extinction of the coals 
implies that no oblation has been offered, offering consisting in the burning 
of an oblation. 

2 Oertel’s conjecture prayatam (the reading of §B.) for pretam is super¬ 
fluous, if one takes preta- (“advanced”; transferred from the rite which has 
proceeded, or from the priest who has started for the ahavanlya, to the milk 
itself, cf. uddruta-) as a correct equivalent of prayatam meaning “ (already) 
presented”, "all but offered as an oblation” (i.e. too far advanced in the sacri¬ 
ficial procedure to be withheld). Perhaps also prayatam has been misinter¬ 
preted as*prayatam by the JB. For the exchange of prayata and preta also 
compare Section 12-14, n. 12 (on prayati- and preti-). 

10 JB. has replaced chardayanti (SB.; “they make the milk spit it out”) 
by the colourless parasincanti, which anticipates par an .. asihcat (SB. 
parasihcata). 

11 Cf. SB. 1, 5, 2, 15 yatha purnapdtram parasinced evarn ha sa yajamdnam 
pardsihcet; 13, 1, 6, 3 para vd e$a sicyate yo ’ balo 'svamedhena yajati (where 
the context does not deal with the pouring of liquids, which proves that 
pardsincati is metaphorically used in §B. and means “to annihilate, sweep 
away”). 

12 upariftdn md iukram dgann (JB. dgdt) "Light (or sap) has come to me 
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from above” (Eggeling). Here "sap” would be suitable, but JB. 1, 64 (= SB. 
12, 4, 4, 2, dealing with the mingling of the fires) requires a different trans¬ 
lation. See also SB. 12, 4, 4, 4 (lightning hits the fire). Because of the three 
contexts "light”, especially in its figurative sense of “help”, seems to be the 
required meaning. 

18 For this passage of three clauses see also JB. 1, 53 (= SB. 12, 4, x, 7), 
JB. 1, 64 (= SB. 12, 4, 4, 2) and SB. 12, 4, 4, 4. In all the contexts the third 
clause runs kreyan bhavi?yami. In all the SB. passages except 12, 4, 1, 7 upa 
mdrfi devah prabhuvan forms the second clause. In JB. this clause is only 
found in the spilling expiation (1, 53), where it seems to be used secondarily 
(as first clause). SB. does not apply this phrase in the spilling expiation. 
The original version may have been upa ristdn md sukram dgann, upa mam 
devah prabhuvan, chreydn bhavifydmi, with as a secondary variant parastdn 
md .. In the JB. version prajatir me bhuyasy abhut (second clause) has been 
taken from the spilling expiation (cf. §B. 12, 4, 1, 7) and has superseded upa 
md devah prabhuvan (incorrectly transposed to the spilling expiation, where 
consequently the original bahuh prajayd pakubhir bhavifydmi has been omit¬ 
ted). 

14 tatha haiva sydt, the usual apodosis after a protasis introduced by yo ha 
tatra bruydt or variants (JB. x, 52; 54; 56; 61), is rather odd here and in the 
JB. parallels (mentioned in n. 13). Does the optative vidydt have a potential 
rather than a prescriptive force here (“he might know or consider .. [and 
if he would do so] it would come true) ? 



56. (last paragraph). The fire of the coals goes out after the first oblation 

has been offered 

For this expiation compare SB. 12, 4, 3, 1, where it starts a new 
chapter on the extinction of fires. Its position in JB., where it neither 
begins with the stock phrase yad etasya dirghasattrinah .., which in¬ 
troduces new, independent expiations, nor even starts a new chapter, 
can only be explained by the fact that in SB., its source, it also follows 
the rainfall expiation. 

Instead of ddrau ddrau hy agnih the SB. version has ddrau darav agnir 
iti vadan ddrau ddrau hy evdgnih. The sutras (BSS. 28, 12; BharSS. 9, 3, 
12; ApSS. 9, 2, 8; HirSS. 15, 1, 47; VaiSS. 20, 5; M§S. 3, 2, 9) have 
taken the words ddrau darav agnir as a yajus and read agnir ddrau darav 
agnih, (Bhar. even adds agdt svdha). The cause of this reinterpretation 
seems to be the correspondence to the agnihotra formula agnir jyotir 
jyotir agnih and the fact that vadan (SB.) was misunderstood. In these 
expiations vadantah frequently occurs with the meaning “reasoning, 
arguing” rather than “saying, reciting”. Due to this reinterpretation the 
oblation is not offered on any piece of wood which may be available 
(Agni being present in every piece of wood according to SB./JB.), but 
on a wood-block in the fire (in contrast to SB., where a piece of wood 
from outside has to be put on the fire: abhyasya\) which is lying nearest 
to the extinguished satnidh (Bhar. antame iakale ; Ap. anantare iakale). 
Apparently this explicit mentioning of the nearest piece of wood (not 
occurring in all the sutras) is only to be explained as a relic of the brah- 
mana version, where prativeia- (see Caland, Z.D.M.G. 72, p. 4) and 
antika- meaning “lying on hand, being present and near, available” 
makes sense in connection with the statement ddrau darav agnih . If no 
wood from outside is put on the fire, one may ask why there should be 
offered on a iakala (and not on a samidh) and why this iakala should be 
anantara - or antama-. 

According to A§vSS. 3, 14, 23 the oblation should be offered on a 
piece of gold (compare the present section). This text does not mention 
the offering on a piece of wood. 

56 (last paragraph). Now further they say: “If, after the first 
oblatiorf has been offered, the coals should become extinct, where 
should he offer the second?” Having thrown 1 on the fire any log of 
wood which may be lying near there he should offer (on it). For in 
every piece of wood there is fire (or: Agni). If he should have no con¬ 
fidence 2 in this (expiation), he should offer upon gold. 3 Now gold is 
the seed of Agni 4 and the father is identical with the son. Therefore 
he should offer upon gold. 

Now further they say: 
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NOTES 

1 In view of §B. abhyasya one may prefer adhyasya to adhyasyan (thus the 
crit. ed. and Oertel). 

8 sa yadi tasyatfi na tifthed. The meaning of stha with loc. is not “to abide 
by”, "to be satisfied with” (thus Oertel, o.c., p. 338, n. 10 referring to AB. 7, 
18, 4), but “to rely on” (cf. Petr. Diet., s.v.: 14 mayi sthitva). 

8 The gold represents the fire. See von Negelein, o.c., n. 800 quoting 
BrahmPr. 46 b agnisarnpadanartham hiranyam nidhdya. 

4 Cf. SB. 2, 1, 1, 5. tad dhiranyam abhavat tasmad etad agnisamkaiam 

agner hi retas. 




57- The death of the agnihotrin during the rite 


SB. (12, 4, 2, 5) offers a parallel only for the death of the sacrificer 
after the milk has been put on the fire (adhisritam). In JB. these ex¬ 
piations form a separate chapter, which is not introduced by the stock 
phrase tad ahuh yad etasya dirghasattrinah .. always occurring at the 
beginning of a new, independent expiation. This special expiation in 
which the sacrificer himself forms the subject did not allow this stereo¬ 
typed phrase. 

For the first expiation (paryadhdyaivainad visyandayet) compare SB. 
tad eva inad abhiparyddhdya visyandayet “Having enclosed it, let him 
pour it out” (Eggeling); AB. 7, 2, 2 tad ahur ya ahitagnir adhisrite 
1 gnihotre sdmndyye va havissu vd mriyeta kd tatra prayaicittir ity atrai- 
vainany anuparyddadhyad yathd sarvdni sarftdahyeran He should 

put all around so that they may all be burned together” (Keith); AthPr. 
2, 9 atha yo ’ dhi&rite *gnihotre yajamano mriyeta katharfi tatra kuryat 
tatra ivaitat paryadadhyad yathd sarvasah samdahyetety athahavanlya 
djyahutim juhuyat “(..) One should pour out the agnihotra-milk in 
such a manner that it bums out completely” (Srautakoia I, p. 164). The 
parallels prove that tad eva in §B. (not translated by Eggeling) should 
mean "there, on the spot” (cf. SB. 12, 4, 2, 8 tadevopavi£ed\ i.e. “on the 
garhapatya (on which the pot has been placed)”. Compare KSS. 25,7,7 ff. 
(not exclusively referring to the agnihotra): “If the sacrificer dies after 
the preparation of the oblation but before the placing of the oblation 
within the altar, one should bum out the oblation on the garhapatya 
fire. If the sacrificer dies after the placing of the oblation, one should 
bum out the oblation on the ahavaniya fire” (Srautakosa I, p. 472). 
Keith likewise does not render tatraiva and moreover wrongly takes 
sarvdni as “all” (referring to all kinds of offerings mentioned in this 
expiation?) instead of “in their totality, completely” (cf. AthPr. 
sarvasah). The pot on the garhapatya is surrounded on all sides with 
fuel and fire so that (yathd) the milk or the other oblatory material 
bums out entirely. In the case of the milk one makes it boil over (visya- 
ndayati ); thus i tis burnt in the additional fire put around the pot. This 
burning of the milk seems to represent a cremation of the sacrificer, 
who is identical with the oblation. 

The two other expiations of this section have no parallels in the 
brahmanas. For the death of the agnihotrin after the first libation has 
been offered see ApSS. 9, n, 20 (referring to JB.?). 


57. “If the sacrificer should die after the agnihotra milk has been 
put on (the garhapatya), what rite and what expiation would there 
be in that case?” Having surrounded it with fire he should make it 
boil over. This is the rite in that case. And this is indeed also the 
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expiation for all the haviryajnas (in case the sacrificer would die). 

Now they further say: “If the sacrificer should die after the offi¬ 
ciant has moved with the milk to the east (i.e. to the ahavaniya), 
what rite and what expiation would there be in that case?” What is 
appointed to be ladled out four times on that occasion, 1 to that he 
should pour that (milk) on. This is the rite in that case. 

Now they further say: “If the sacrificer should die after the first 
oblation has been offered, what rite and what expiation would there 
be in that case?” Now some hold that nevertheless it should be 
offered, arg uing : “The whole agnihotra is 2 offered by him who has 
offered the first oblation”. He should, however, not consider it thus. 
One does 2 not offer the agnihotra for a deceased. What is appointed 
to be ladled out four times on that occasion, 1 to that he should pour 
that (milk) on. This is the rite in that case. 

NOTES 

1 yad evadayak caturgrhltam adi$tam syat (crit. ed.) does not make sense. 
Oertel conjectures evatak, the reading of one of his manuscripts in the next 
paragraph, where ya, ra and sa read evadak. This evddak may be the correct 
reading if our interpretation of the rite is correct. The milk seems to be poured 
on the caturgrhltam oblation which is prescribed “there, on that (other) 
occasion, i.e. at the death and funeral of the sacrificer . For the use of the milk 
from the agnihotra at the pitrmedha see Caland, Bestattungsgebrauche, p. 7 
and ApSS. 9,11, 20. For the meaning of adas required here see JB. 1, 54 (see 
introduction of section 53 - 54 ) > SB. 7 > 1 > 2 > IO ’ Here tatraiva seems to stand 
for tasminn eva (referring to yad .. caturgrhltam). 

2 The pres, indie, bhavati and (in the next sentence) na .. juhoti express a 
prescription. Compare English “one does not .. ”, i.e. “one should not .. 



58-59- The cow sits down while being milked 


For this section compare SB. 12,4,1,9-10. The expiation is found also 
MS. 1, 8,.8; TB. 1, 4, 3) 1 if.; AB. 7, 3, 1 f. 

First SB. and JB. refer to the view of eke who make the cow rise. 
These are the Taittiriyas, whose explanation of the yajus to be recited 
on that occasion is partly identical to that quoted by SB. with iti vada- 
ntah . The JB. version inserting the statement avrttini va esa yajamanasya 
.. (occurring at the end of the passage in TB. and SB.) directly after 
utthapayanti thereby separates yajusa from the quotation of the yajus 
ud asthad devy aditir .. and consequently has to repeat tarn utthapayanti. 
$B., the source of JB., on some points agrees more than JB. with the 
freely quoted TB. text, but once JB. seems to have been directly in¬ 
fluenced by TB. (as well as SB.): 

}. avartini va. esaitasya papmanam pratikhyaya nisidati 

>. avrttim va esa yajamanasya papmanam pratidr&yopavisati 

!. artirfi va esa papmanam. yajamanasya pratidriyopavisati. 

}. yasyagnihotry upasrsfa nisidati. 

I. yasyagnihotri duhyamanopaviiati. 

The parallel versions of SB. and JB. reading pratidriya prove that TB. 
pratikhyaya should not be interpreted with Dumont as "en proclamant” 
(cf. Srautakoia I, p. 154 “declaring”), but as “foreseeing” (Keith, Rigveda 
Brahmanas, p. 252 in his translation of AB. 5, 27, 6 which deals with the 
expiation for the lowing of the cow). Compare also AthPr. 2, 4 aianapi- 
pase evaisa yajamanasya sarfiprakhyaya va&yati (..) bhayarfi va esa yaja¬ 
manasya (von Negelein, o.c., p. XIX “Nun, sie briillt, weil sie des Opfer- 
veranstalters Hunger und Durst ansagen will”). Allthough prakhyati 
(unlike pratikhyati) may be taken as “to announce”, the use of the gerund 
(mostly expressing an action passed prior to the action of the finite verb) 
is in favour of the other interpretation. 

As was observed above, §B. and JB. do not verbally quote the TB. 
passage in their reference to the view of eke. On the one hand the rather 
forced explanations of padas c-d of the mantra are not found in TB., 
which only states yathdyajur evaitad. On the other hand SB. and JB. 
omit the* identification cow = earth, which occurs in their source 
(TB. 1, 4, 3, 2 iyam va agnihotri, followed by the equation iyar/t vai devy 
aditih), and thereby lack an important link in their argument. The cow 
is the earth, Aditi is the earth, therefore the earth is raised (i.e. they 
rouse the earth to a greater production?) by the verse ud asthad devy 
aditih (and by the actual raising of the cow). For an identification of 
Aditi and cow (which is not expressed here) see SB. 2, 3, 4, 34; 14, 2,1, 7. 
According to TB. the cow should be given away after the milking. SB. 
has tasydm dhutyam “at this offering” (Eggeling) and JB. has the (pre¬ 
sumably preferable) prescription that the cow should be given after the 
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milk has been offered (tasydm evahutau hutdydm). As to the giving 
away of the cow AB. only precribes that the receiver should be a brahmin, 
whereas TB. specifies yasydnnam nadyat. SB. freely quotes this as yam 
anabhyagamisyan many eta. The limitation to one year as found in the 
JB. version (yam samvatsaram anabhydgamisyanto bhavanti) may be a 
later mitigation of the expiation. Compare ASvSS. 3, 11, 2, where only 
the milk and not the (more expensive) cow is given to a brahmin yasyd- 
bhoksyan sydt yavajjivam samvatsaram va. 

After quoting the view of eke SB. 12, 4, i, 10 f. puts forward an own 
interpretation of this sitting down of the cow by introducing two teachers 
who frequently play a role in SB., viz. Yajnavalkya and Aruni, and 
representing their opinion. Here JB. obviously borrows the SB._ pas¬ 
sage. It calls Yajnavalkya the Vajasaneya. Moreover the view of Aruni 
(SB. 12, 4, 1, 11), who is rather sceptical of several expiations among 
which the sitting down of the cow is mentioned as the 
last and most important (therefore SB. considers this passage 
together with the preceding paragraph as dealing with the same ex¬ 
piation), has been transformed into a new expiation. JB. 1, 60 (= SB. 
12, 4, i, 11) starts with the stock phrase which introduces a new ex¬ 
piation. Retaining the secondary division of the text as made by JB. 
itself we deal with JB. 1, 60 (agnihotrivatso naiyet) in a separate section. 
That JB. 1, 59 and 60, however, originally form a unity does not appear 
only from the parallel and source SB. 12, 4, 1, 10 f., but also from some 
inconsistencies in the JB. text itself. The last sentence of JB. 1, 59 (tdm 
dtmann eva kurvitdtmann eva tac chriyam dhatta iti) absolutely does not 
fit in the context, which nowhere refers to sri. The SB. version of this 
chapter (12, 4, 1, 10) does not have this sentence, but in the next para¬ 
graph it is found in a quite suitable context; it is preceded by iriyo 
vai parjanyo varsati .. ; £remanam me ... adharayamana ..; ireyan 
bhavisydmi. In the JB. parallel (1, 60) these references are missing. 
Therefore and because JB. had transformed this passage into a new 
expiation (agnihotrivatso nasyet), the conclusion tdm dtmany eva kurvi- 
tatmany eva tac chriyam dhatta iti could not be placed at the end of JB. 
1, 60 and consequently had to be transferred to the end of 1, 59. In that 
position tdm dtmann eva kurvtta is suitable to some extent, but the 
argumentation dtmann eva tac chriyam dhatte can only be explained as a 
clumsy borrowing from SB. 

In the Jaiminiya version of Yajnavalkya’s view avrttya hi tam vidhya- 
nti seems to be a corruption of SB. (12, 4, 1, 10) drtyo va dhutim vi- 
dhyanti “and they smite the offering with trouble” (Eggeling). Is (avrtty)d 
hi tam based on dhutim ? The clearest proof of borrowing is procured by 
the automatical replacement of drtya (which is in no way connected 
with drtim ■ ■ papmdnam in the preceding brahmanam; cf. JB. avrttim ... 
pdpmanam) by avrttya. Consequently (offerings not being smitten with 
absence of livelihood) dhutim had to be dropped. The criticism put 
foreward by Yajnavalkya (in §B.) is: a) They lose a (or the cow) 
only because they lack faith or confidence, i.e. needlessly, b) They 
frustate the offering only because of their lack of faith, i.e. they 
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have needlessly made an expiation and thereby make a failure of this 
sacrifice. For drtya in connection with vidhyati denoting the frustating 
of a sacrifice compare JB. 2, 221 tan yajnasyartyavidhyat “Dieser traf sie, 
indem er ihr Opfer storte” (Caland, Auswahl, p. 183). In the reinter¬ 
pretation (or corruption) of JB. tam may refer either to gauh (then the 
sing. masc. should quite unusually mean “cattle"), or to the brahmin to 
whom they transfer the avrtti pdpman, which is hardly a better solution. 
Why should smiting a brahmin with absence of livelihood be the reason 
(hi) that the cow (or cattle) passes away from them asraddadhanebhyah ? 

The development of this expiation seems to be the following. In the 
oldest text (MS.) the cow sits down not bearing the sacrificer’s suffering 
(avartim .. yajamanasydnutsahya) and is given to a brahmin (yasya- 
nnaiyi nadyat) together with the avarti. TB. follows MS., but adds the 
raising of the cow with the yajus ud asthad .. (occurring also in AB.), 
which introduces a new interpretation: the cow is the earth. Thus two 
approaches of the accident are mixed up. In TB. the conclusion is not 
yet drawn that the cow being the earth cannot be given away. According 
to AB. the mantra yasmad bhisa nisidasi .. should be recited (not 
found in the parallel brahmanas), the cow should be raised with ud 
asthad .. (cf. TB.), water should be put or held under her udder and 
mouth (athasya udapatram udhasi ca mukhe copagrhniyad ; the bowl is 
hardly placed on the udder and mouth, as Keith interprets upagrh-) 
and the cow should be given away. SB. rejects the TB. expiation by 
quoting the views of two well-known teachers referring to the two 
aspects of this prayaScitti. Yajnavalkya (12, 4, 1, 10) deals only with 
the old version (the cow sitting down in distress), which he replaces by a 
more positive and optimistic interpretation. Aruni, however, considers 
(12, 4, 1, 11) the cosmic aspect of the rite (as was already done by TB. 
in its equation agnihotrl = earth) and concludes on account of his own 
identifications ( agnihotrl = heaven; agnihotrasthall = earth) that the 
cow should not be given away since it brings prosperity. He might as 
well have said (cf. kva hy asau na&yet ; kva hiyam bhidyeta) kva hy asau 
diyeta^ "where should it be given away?”. Among the sutras BSS. and 
BharSS. completely agree with TB., whereas the two later Taitt. ApSS. 
(9, 5, 2 ff.) and HirSS. (15, 2, 1 ff.) show influences from AB. by the 
abhimantrana of the cow with yasmad bhisa nisidasi (Ap. nyasadah). 
This mantra also occurs TB. 3, 7, 8, 1 (in the Ap. version), but the 
relevant expiation is missing in TB. These sutras mention the expiation 
of §B. (JB.) as an alternative. Perhaps tam atmann eva kurvlta especially 
refers to the JB. version (1, 59; SB. 12, 4, 1, n has tam atmany eva 
kurvlta). Moreover the cow is fed (like the lowing cow AB. 7, 3, 3; SB. 
12, 4,1,12) with grass (cf. SB.), while the mantra suyavasdd bhagavati .. 
(cf. AB.) is recited. The Hir. passage, which omits the clause avartim 
evasmin papmanam pratimuncatlti vijnayate and combines the lowing of 
the cow with the milking of blood in one expiation (without the mantra 
yasmad bhisavaiisthas, ApSS. 9, 5, 11) seems to be later than Ap. Appar¬ 
ently AthPr. 2, 4 is based on AB., which seems also to have influenced, 
directly or by way of A§v§S., the Manavas (MSS. 3,2,1: water is applied 
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to the udders and the mouth). Most interesting is VadhS. 3, 20 (A . 0 . 4, 
p. 22), which seems to betray influences of SB.: .. tad vidyac: chreyan 
bhavisyami (= SB.), yajno mopanamsid, yajhakratun me dharayanty 
agnihotry upaviksad iti (cf. SB. tad vidyac chremdnam me mahimanam 
adhdrayama.nopaviksac ..). One should read adhdrayanty or rather 
* dharayanty instead of Caland’s dharayanty. 

58. Now they say: “If the agnihotra cow of this performer of a 
long sacrificial session, viz. the offerer of the agnihotra, should sit 
down while being milked, what rite and what expiation would there 
be in that case?” Some now cause her to stand up with a formula. 
One should know that, if any one’s agnihotra cow sits down while 
being milked, she does so, because she has seen evil 1 for the sacrificer 
consisting of absence of livelihood. 2 They cause her to stand up (re¬ 
citing the formula): “The divine Aditi has risen”. The divine Aditi 
is this (earth). Thereby they cause this (earth) to rise for him. “She 
has put life into the lord of sacrifice”. Thereby they put (long) life 
into him. ’’Giving Indra his share". Thereby they put power into 
him. “And to Mitra and Varuna”. Mitra and Varuna indeed are out- 
and inbreathing. 3 Thereby they put out- and inbreathing into him. 
After the oblation has been offered they give her away to a brahmin 
whom they will not visit during a year arguing: “To him we transfer 4 
the evil of absence of livelihood”. 

59. As to this now the Vajasaneya observed: "They lose 6 a cow 
only due to lack of faith. *For they smite him (?) with absence of 
livelihood. 6 He should proceed thus: He should take a stick and make 
her stand up by pricking with it. As it also happens in daily life 7 that 
one drives in a cart for making a journey and the mule breaks down, 8 
or that an ox after being yoked (to the cart or to the plough) sits 
down, 9 and one attains the desired distance by urging that (animal) 
on by means of a stick or a goad, so one attains the desired world in 
heaven by urging her on by means of a stick or goad. He should 
keep her for himself. On himself he thereby bestows fortune.” 

NOTES 

1 Eggeling translates artim .. pdpmanam in the §B. version of this passage 
by "suffering and evil”. See also Dumont, o.c., p. 245 "la mis&re, le malheur” 
(TB. 1, 4, 3, 3); Srautakoia I, p. 154 "the evil distress” (BSS. 14, 23 quoting 
TB.). Presumably pdpmanam should neither be interpreted as an adjective, 
nor as an independent noun in an asyndetic construction, but as an apposition. 
See Minard, Trois Unigmes I, § 424 a and JB. 1, 10 (section 9-10, n.9). 

a avrtti papman also occurs JB. 1, 54. The parallel texts have arti pdpman 
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(SB.) or avarti pdpman (TB.; see also VadhS. 4,60, A. 0 . 6, p. 171 f. te 'vartim 
papmanatfi k$udham brahmahatydm pratyuhya .. ; Caland erroneously ob¬ 
serves that the word avarti “bis jetzt nur aus der Rs. zu belegen ist”). Both 
are derived from r- and not from vrt-. They do not refer particularly to ab¬ 
sence of livelihood (see the quoted VadhS. passage, where k$udh- is mentioned 
as a separate evil). The JB. version avrtti- may be a reinterpretation of 
avarti- (TB.) rather than of arti-, but compare AthPr. 2, 4 and AB. 5, 27, 6, 
where the cow foreseeing hunger and thirst (= avrtti) starts lowing. For 
avrtti see further JB. i, 252 (na .. aianayati na pipdsati nasya kd candvrttir 
bhavati) and JB. 2, 6 (where Lokesh Chandra, Gavdmayana, p. 14, n. 33 seems 
to misunderstand naiandyati na pipdsati nasya kd candvrttir bhavati, as 
appears from his remark: "nasya kd candvrttir bhavati may be taken to refer 
to transmigration”; the correct analysis should be avrttir; moreover trans¬ 
migration scarcely plays a role in the older parts of this brahmana). 

8 Instead of pranapanau SB. has prdnoddnau, which proves that udana 
in the compound at least means "inbreathing” in §B. Otherwise Minard, 
Trois linigmes I, § 165 b. For pranapanau see Caland, Z.D.M.G. 55, p. 261 
ff. 

4 §B. pratimuncama iti more closely follows TB. pratimuhcati than JB. 
niveiaydma iti. 

6 For apakram- referring to the loss of something see e.g. SB. 4, 6, 9, 4 
“that food .. does not go away from them” (Eggeling), where instead of 
"to go away” I would prefer "to become lost". It mostly refers to the loss of 
energy, royal power, vital airs, etc. SB. 13, 2, 6, 7 "neither fiery spirit, nor 
energy, nor cattle, nor prosperity pass away from him” (Eggeling), i.e. 
he does not lose cattle, energy etc. So apakram- in the present passage does 
not imply an intentional action of the cow, e.g. walking away, and Eggeling’s 
translation "the cow turns from them as from faithless ones" should be 
rejected. 

* On this (probably corrupt) clause see the introduction of this section. 

7 adas (Eggeling translates “here”) denoting that which is not present may 
as an adverb refer to place or time. It indicates that something happens on 
another occasion rather than being "indice d’une anteriority proche ou loin- 
taine” (Minard, Trois £nigmes I, § 191 a). As such it is indifferent as to the 
time this occasion takes place. It is not only used “soit pour rappeler une 
procedure d6j& vue (see e.g. JB. 1, 54; §B. 12, 4, 2, 8), soit pour 6voquer la 
geste mythique dont la geste rituel est le reflet” (Minard, l.c.), but may also 
refer in a comparison (as here) to the non-ritual sphere, daily life, to be 
taken as the other occasion which may be situated in past, present or future. 
Primarily meaning “there” it does not only denote the other place or sphere, 
but also the “not-happening-here” and in that (to some extent) temporal 
sense ("on that other occasion, then”) it may often refer to the past. For adas 
in comparisons as here see Caland, Auswahl, p. 16 and p. 63 and Rau, Staat 
und Gesellschaft, p. 31, who translate “im gewohnlichen Leben”. 

8 For gaddyate the §B. version has (perhaps more correctly) gadayeta. 
Thieme, Pratiddnam, Studies .. Kuiper (The Hague 1968), p. 385 rightly 
criticizes Eggeling’s rendering “might become weary”. Since gaddyate 
literally means "to become ill", one may prefer his “zusammenbrechen”. 
The collapse may be due to excessive speed, but other causes, e.g. the length 
of the journey, are conceivable. Therefore I do not agree with Thieme that 
dhdvayatah were to imply that one “mit hochster Eile seinen Weg zuriicklegt" 
(moreover in the case of the ox the "Eile” would lie in the intention of the 
driver rather than be realized by the animal). Everywhere dhdvayati means 
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“to drive”. The speed depends on the contexts. I hope to give a more detailed 
discussion of Thieme’s interpretation of dhavayati on another occasion. 

• upaviiati, missing in SB., may have been inserted in JB. for the sake of a 
more exact comparison. On the other hand, however, balivardo va yuktas 
without upavUati and therefore to be taken with gaddyeta stands in a rather 
strange position after the predicate in the §B. version. Should one connect 
yuktas with all three animals (as Eggeling and Thieme, Pratidanam, p. 385 
do) ? Perhaps dhdvayatah and gaddyeta have to be used only with the horse 
(missing in JB.) and the mule, which become exhausted by the long or 
swift journey and have to be beaten with a stick, whereas the ox sits down 
(upavii-, dropped out in $B.) after being yoked to the cart (i.e. at the start 
of a journey as oxen may do even without being tired) and is raised by means 
of a goad. This interpretation accounts for the twofold urging forward 
( dandaprajiiena tottraprajitena). 



6o. The calf of the agnihotra cow is lost. The cow milks blood 


On the first paragraph see the introduction of Section 58-59. The 
expiation yad etasya dirghasattrino ’gnihotrapi juhvato ’gnihotrlvatso na&yet 
has no parallel in any text. In fact, though being introduced by the stock 
phrase yad etasya dirghasattrino .., it does not form an independent 
praya£citti. SB. 12, 4, 1, n, its source, mentions the views of Aruni on 
the agnihotra in connection with the sitting down of the cow. The 
quotation of Aruni’s interpretation of the agnihotra is not confined to 
the expiation under discussion. Aruni did not express his views with 
regard to one particular expiation. He is quoted by SB., because this 
text wants to demonstrate that the sitting down of the cow does not need 
an expiation. Aruni gives a cosmic interpretation of the rite (cf. JB. 1, 
51 and SB. 12, 4, 1, 2 f.) in which the identification of heaven and cow, 
wind and calf, earth and agnihotrastha.il, implies that the cow and the 
calf cannot get lost (kva hy asaujesa nasyet), the agnihotrasthall cannot 
break (kva hlyam bhidyeta) and the sitting down of the cow brings down 
heaven and its fortune in the form of rain. JB. quotes a somewhat 
different version of Aruiii’s views (which deal with three subjects: the 
calf is lost; the milk is spilt; the cow sits down), but selects the first 
mentioned accident (the loss of the calf) as the central subject. 

The JB. passage forms a rather careless adaptation and borrowing 
from the SB. version. The statement no vd evamvido »gnihotri duhyamd.no- 
pavi&ati has to be taken as an automatic continuation of the argumen¬ 
tation na .. agnihotrivatso nasyati .. no .. agnihotram duhyamdnatp, 
skandati since the heaven-cow can sit down by pouring down rain. 
Introducing the (doubtful) expiation yad .. agnihotrivatso na&yet with 
the formed question kirri tatra karma kd praya&cittih the JB. passage ends 
without describing a karman (there is in fact no karman since this ex¬ 
piation does not exist). Apparently the JB. redactor who borrowed from 
SB. was not a ritualist with interest in the practical aspects. 

The second paragraph deals with the accident that the cow milks 
blood. This expiation does not occur in any other brahmana except SB. 
(12, 4, 2, 1), where it also comes after the sitting down (and lowing) of 
the cow, but introduces a new brahmana which deals with the falling of 
impuritie# into the milk. In its present form the expiation hardly seems 
to be the original. It is connected with the preceding expiations by the 
explanation of the accident (the cow foresees evil for the sacrificer). 
Perhaps originally the sitting down of the cow was the only token of 
distress (compare sldati and its compounds meaning “to sit down”, “to 
be distressed”). AB. 7, 3, 3 transfers this explanation to the lowing of the 
cow. Since milking blood is not a conscious action of the cow (such as 
sitting down or lowing) one may assume that it does not express the 
feelings of the cow on the sacrificer’s future and that consequently the 
passage tdm tasydm dhutyam brdhmandya dadydd ... artim evdsmitfis tat 
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pdpmanam pratimuhcati seems to have been taken by the author of §B. 
from SB. 12, 4, 1, 9, where mutatis mutandis it forms the (rejected) view 
of eke (the Taitt.) on the sitting down of the cow. The JB. version here 
reads .. pratidfiya duhe yd lohitat}i duhe (= SB.), whereas 1, 58 the 
TB. turn of phrase (.. pratidriyopaviiati yasyagnihotri duhyamdno- 
pavi&ati) is followed. 

Not only is the interpretation of the accident secondary, but the 
expiation itself also seems to show traces of an incoherent treatment. 
It may be useful first to establish the meaning of this blood in the milk. 
Evidently this expiation has no relation to the sitting down of the cow 
(only the fact that the cow has to be given away may have formed a 
link), but should be regarded as a defilement of the milk. Therefore it 
introduces in SB. a new brahmana on the falling of impurities into the 
milk. As blood in the milk is not an ordinary impurity (it also concerns 
the cow), special measures have to be taken. The milk is cooked on the 
anvaharyapacana (= daksinagni), which is surrounded. This implies that 
this milk is dangerous and that it is destined for demons or evil powers. 
On the use of the daksinagni for offerings to evil spirits see Keith, Religion 
and Philosophy, p. 288; for the removal of hostile influences by means of 
mats etc. see o.c., p. 383 (here the sacrificial fire is not surrounded in 
order to keep off the demons from the oblation, but in order to keep the 
evil influence within the surrounded place). The evil spirits are allowed 
to have offerings of blood (Keith, o.c., p. 241). While performing these 
sacrifices one should inaudibly mention the names of these spirits 
(AB. 2, 7; compare SB. 12, 4, 2, 1 tusnim .. aniruktam, where a different 
explanation is given). KSS. 25, 2, 2 does not state that one should offer 
tusnim, but refers to Rudra (rudraya hutva; cf. BharSS. 9, 8, 7 agnaye 
rudravate svahd iti juhuydt). Rudra is the god who together with his 
hosts attacks the cattle. The blood in the milk is the manifestation of a 
disease caused by Rudra, whose anger is appeased by this offering. Blood 
is, on the other hand, one of the offerings made to Rudra’s hosts. See 
Keith, o.c., p. 145: “The bloody entrails of the victim are made over 
to his (sc. Rudra’s) hosts, which attack men and beast with disease and 
death, in order to avert their anger”. 

One may doubt whether vyutkramatety uktvd should mean that the 
sacrificer and others are addressed, as the commentary on ApSS. 9 1 5, 5, 
the Srautakoia (I, p. 156) and, perhaps, also Caland (translating ApSS. 
l.c. "schreitet hinaus”) take it. The same imperative is found SB. 3, 9, 2, 
13, where at the end of the animal sacrifice the priest carries round the 
Vasativari water (which according to SB. 3, 9, 2,16 is used for protection 
and for repelling the evil spirits) and says (thrice) vyutkrdmata “disperse” 
(Eggeling). Apparently the evil spirits are addressed. It is highly doubtful 
whether vyutkram- ever means "hinausschreiten”. The verb either 
denotes the going apart of things or persons originally belonging together 
(cf. MS. 4,1,10: 14.4 i.prthivya vai medhyatn cdmedhyam ca vyudakramat 
pracinam medhyam udakrdmat .. etc.) or the dispersing in all directions. 
The later meaning especially applies to demons, as may appear from 
VadhS. 4, 8 (A . 0 . 6, p. 105 f.) te y nyajana abruvann: asmdn (api pasau 
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anvdbhajatam iti; tan u)vadhyena (ca lohitena) ca nirabhdjayatam; 
tasmdt pasav uvadhyatft ca lohitam ca na kurvanti; sa yatfi dvisyat tam 
uvadhyena ca lohitena (ca) manasa samajyathainam etebhyo ’nyajanebhyah 
satfiprayacchet, tasya prdnair vyutkrdmanti. 

In the expiation of SB. and JB. Rudra and his hosts are not mentioned. 
Moreover the injunction vyutkrdmata is hardly correct before the 
cooking of the milk if our interpretation is right. That the offering is 
made tusnim (i.e. without mentioning the name of the gods or powers 
to whom the oblation is dedicated) is easily understood in the case of 
Rudras, Raksasas etc. (cf. AB. 2, 7). The explanation of tusnim in SB., 
however, is not convincing in the context and may have been taken from 
SB. 12,4,1,7. It may be concluded that this expiation, though first occur¬ 
ring in SB., did not originate with this brahmana (or JB.). For this expiation 
see further KSS. 25, 2, 2 and the younger Taitt., of which BharSS. 
(9, 8. 7) has an offering with agnaye rudravate svaha, whereas the later 
Ap. (9, 5, 5) and Hir. (15, 2, 4) sutras agree more with SB. (and with JB.; 
the offering is made silently or with the three vyahrtis). See also A 4 vSS. 
3, 11 (offering on the garhapatya). 

60. Now they say: “If the calf of the agnihotra cow of this per¬ 
former of a long sacrificial session, viz. the offerer of the agnihotra, 
should get lost, 1 what rite and what expiation would there be in that 
case?” As to this now Aruni observed: “The agnihotra cow is 
heaven, her calf is the sun, 2 the agnihotra pot is this (earth). 3 Surely 
the calf of the agnihotra cow of him who knows thus does not get 
lost, for where should it (the sun) get lost? Neither does the agni¬ 
hotra milk of him who knows thus be spilt during milking, for it 
remains lying on this earth (= the agnihotra pot). Nor does the 
agnihotra cow of him who knows thus he down while being milked. 
When that (heaven) heavily rains, they say of it: Oh, it has rained 
so much that it seemed to sit (or: to come) down on (the earth)”. 4 

Now they further say: “If she should milk blood, what rite and 
what expiation would there be in that case?” If now she milks blood, 
she milks it, because she has seen evil for the sacrificer consisting of 
absence of livelihood. He should say: “Disperse” and order the 
anvaharyapacana fire to be screened. Having put that (bloody) milk 
on it and having made a stirring spoon he should boil it. On the 
spot 6 (i.e. in the anvaharyapacana) he should pour it 6 out silently. 
Prajapati, one should know, is undefined 6 and the agnihotra is 
sacred to Prajapati. And also with these utterances “bhur, bhuvas, 
svar”. Now these utterances are expiations for all. So he makes ex¬ 
piation with this All. 7 
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NOTES 

1 I take na£yati as "to get lost” instead of “to perish” (Eggeling). Cf. AB. 
7, 9, 2 fF. yadi kapalam .. yadi pavitratfi .. yadi hit any am, naiyet "If a pot¬ 
sherd .. the filter .. the gold be lost" (Keith). In this interpretation kva 
can have its usual meaning "where” (Eggeling: "how"). 

2 Just as the calf makes the milk flow, so the sun (JB.) or the wind (SB.) 
brings about rain. For the connection between sun and rain see Liiders, 
Varuna, p. 308 ff. 

3 For the identification of the earth and the agnihotrasthali (iyam evagni- 
hotrasthdli) and its consequences (no vd evarfivido 'gniholram duhyamdnarp, 
skandaty asydm hy eva pratitifthati; not found in the SB. parallel) one may 
perhaps compare KS. 6, 3: 51. 18 ff. yd sthaly agnihotratapani tayd duhyad 
iyam. vai sa na vd (emendation Caland, Festschrift Ernst Kuhn, p. 69) 
imam iha nehatiskandaty anayaivopasidati tad asydskannam bhavati and MS. 
1, 8, 3: 118. 1 f. sthaly a duhaty anayd vd etad upasidanti nahimam ito netah 
skandaty askannatvaya. 

4 Oertel: yathd vd e$a suvrftam varfaty abhinifady eva tathavarfid ity endm 
dhuh. Crit. ed: yada vd e$d susprftam varfaty abhinifady eva bat dvarfid 
ity endm dhuh. Here the SB. version is completely different. For the undoubt¬ 
edly correct reading suvrftam compare TS. i, 6, 10, 5 yathd vai parjanyah 
suvrftarn varfaty evam yajno yajamanaya varfati; TB. 3, 11, 10, 3 yathd 
vai parjanyah suvrftarfi vrftvd .. See also Wackemagel-Debrunner, Alt- 
ind. Grammatik II, 2, p. 580. The quoted parallels seem to support Oertel’s 
conjecture yathd. If one assumes a comparison, evam (for eva) may be pre¬ 
ferred to tathd (see TS. x, 6, 10, 5). The interjection bata (thus most mss. 
read) and the use of the aorist, however, seem to be contrary to such an 
interpretation. Therefore yada (and bata) should be retained. In a heavy 
rainfall heaven (e$d refers to a fern, dyauh) seems to be coming down on 
earth (abhinifadi) ; at least the downpour may have been described so in 
the colloquial (note the interjection bata) speech. One may also read abhini- 
fadyeva. See M.-W. s.v. bata: ".. originally placed after the leading word at 
the beginning of a sentence, or only separated from it by iva". In the 
context iva “so to say” is quite suitable after the rather strong expression 
abhinifadya. 

6 tad tad eva (crit. ed.: evam sarvefu ko£e$u) is obviously correct (Oertel: 
tad eva) since the first tad refers to the milk (cf. tad adhiiritya .. Srapayet) 
and the second is an adverb (cf. §B. 12, 4, 2, 8 tad evopaviiet; 12, 4, 2, 5 tad 
evainad abhiparyddhdya vifyandayet). 

3 Before this clause aniruktam must have dropped out or been omitted by 
the compiler of JB., as appears from the §B. version. On anirukta-, silence 
and Prajapati see Lokesh Chandra, Gavdmayana, p. 26, n. 12 (on JB. 2, 12). 
See also Renou & Silbum, Sarup Comm. Volume (1954), P- 68*79 andVarenne, 
La Mahd Ndr ay ana Upanisad II (Paris i960), p. 57. 

7 Here the SB. version is different: sarvarfi vd aniruktam tad anena sarvena 
prdyaicittim kurute. Perhaps JB. has replaced this passage by atho bhur 
bhuvas svar iti .. etc. taken from 1, 53 (= SB. 12, 4, 1, 8), where similarly 
tad anena sarvena prayaicittirfi kurute is found. Why should one pour out 
tuynim as well as (atho) with the three vyahrtis? Or should atho be taken as 
"but also (according to others)”, i.e. as athava (cf. ApSS. 9, 5, 5)? 



61. The extinction of the fires 


This section dealing with the extinction of the ahavaniya or the 
garhapatya starts a series of expiations (i, 61-65) which refer to the 
fires, their extinction, fusion, being taken out too late. Apparently JB. 
regards these five chapters as a unity since 1, 62; 63 and 64 are introduced 
at the end of the preceding chapter by atho khalv ahuh . The independent, 
new expiation of the extinction of the fires is, remarkably enough, also 
announced at the end of JB. 1, 60 (in Oertel’s edition, however, atho 
khalv ahuh, is missing) and not introduced by tad ahur yad etasya dirgha- 
sattrinah .. There is, however, no relation between the chapters 60 and 61. 

The beginning of this section seems to be corrupt. It starts with yad 
agnayo *nugaccheyuh kitfi tatra karma ka prayascittir iti and continues 
without specifying a fire tarn u haika ulmukdd eva nirmanthanti. From 
the parallel SB. 12, 4, 3, 3 appears that the garhapatya is meant. There is 
obviously an omission (see also Oertel, o.c., p. 342, n. 1). JB. 1, 61 started 
with yad agnayo 1 nugaccheyuh by way of introduction to this section 
which deals with the extinction of the (two) fires in several situations. 
The specification of the first expiation, the extinction of the garhapatya, 
was left out (perhaps on account of the fact that the extinction of the 
garhapatya again occurs in the third paragraph). 

The order of the expiations dealing with the extinction of the fires is 
different in §B. This text starts a new brahmana with the extinction 
of the fire (i.e. the ahavaniya) after the first oblation has been offered; 
an expiation which, coming after srucy unnitam amedhyam dpadyeta / 
avavarset (SB. 12, 4, 2, 9-10), suits the chronological arrangement of the 
SB. prayaicittis. JB., in spite of its systematical arrangement, deals 
with this expiation at the end of 1, 56 (after the falling of rain on the 
milk). The next paragraph in SB. (12, 4, 3, 2) again concerns the ex¬ 
tinction of the ahavaniya; in this case before the oblation has been 
offered (puragnihotrad). Here the strictly chronological order is no longer 
observed by SB., which continues with the extinction of the garhapatya 
(12, 4, 3, 3), an accident taking place either before the rite has started 
with the transference of fire to the ahavaniya or after the conclusion of 
the sacrifice, when the ahavaniya has already gone out. For JB., which 
had transferred the extinction of the ahavaniya purvasyam ahutau 
hutayam to 1, 56, there was no reason to deal first with the extinction of 
the ahavaniya puragnihotrad (as was done in SB., where the two expia¬ 
tions concerning the ahavaniya are placed together). Consequently it 
starts with the garhapatya and thereafter deals with the ahavaniya 
(which is taken out of the garhapatya). The rest of this chapter runs 
parallel to SB. (12, 4, 3, 6-10; 12, 4, 4,1) with this difference that the JB. 
version of SB. 12, 4, 4, 4-5 has been transferred to the expiations for 
the fusion of the fires (JB. 1, 65). 

First the text mentions the expiation of eke who again chum out the 
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garhapatya from a charred ulmuka (firebrand). This may refer to MS. 
i, 8, 9: 130. 1 f. yasyagnir anugacchet tebhya evdvaksanebhyo ’ dhi ma- 
nthitavyas tad enayi svdd yoneh prajanayati. The Srautakoia (Sanskrit 
Section) I, p. 95 f. is wrong in connecting SB. 12, 4, 3, 3, in the section 
ahute 'gnihotre ’paro 1 gnir anugacchet with MS. i, 8, 8 and KS. 6, 6 
(without mentioning JB. 1, 61, the closest parallel) and MS. 1, 8, 9: 130. 
1 ff. with several passages which deal with the extinction of the ahava- 
niya. SB. and JB., rejecting this expiation, argue that in order to procure 
fire from this firebrand one has two possibilities. Either one takes the 
firebrand away from the garhapatya (an apparently inadmissible action 
because it brings about the loss of something belonging to that fire) or 
one cuts off a piece from it. This would imply that the firebrand is 
preserved, but at the cost of the equally dangerous cutting, which 
makes an incision and endangers the wholeness and continuity of the 
rite. The difference between the expiation found in JB. and SB. (the 
fire is churned in the firedrill out of charcoal scraped from a charred 
firebrand) and the one rejected is that there is nothing taken away or cut 
off. The charcoal is scraped from the firebrand (SB. reads ulmukad 
angaram adaya ; JB. ulmukad apacchidya seems to be less original since it 
does not clearly avoid the idea of cutting) and completely merges in the 
newly produced fire during the churning. Producing the fire from a fire¬ 
brand or from a part of it would imply that this wood is left after the 
fire has been churned out, i.e. that something has been taken away 
which keeps existing outside the fire. 

Most texts agree that the ahavaniya, if it goes out, may again be taken 
out (cf., however, TS. 2, 2, 4, 7) and that the garhapatya may again be 
churned out, provided that the ahavaniya has not yet been taken out. 
If the ahavaniya is (still) burning, several expiations are prescribed, 
most of which are discussed and criticized in the comparatively late 
brahmanas SB. and JB. Remarkably enough AB. 7, 5, 8 mentions and 
rejects the same four expiations as SB. (and JB.) and discusses them in 
the same order. SB. and AB., however, do not criticize each other’s 
expiation. TB. 1, 4, 4, 7 disapproves of three prayaicittis proposed in 
connection with the extinction of the garhapatya, but its own expiation 
(ahavantyam udvapya garhapatyarfi manthet) is rejected by AB. as well 
as SB. 

The following expiations are discussed by SB. 12, 4, 3, 6 ff. and JB.: 
a) From the ahavaniya (forming the new garhapatya) a new ahavaniya 
is taken out: MS. 1,8,8:128. 4 and (in case of haste) KS. 6, 6: 55. 8. This 
is rejected by KS. itself and by TB. (vastavyam agnim upasita, rudro 
’sya paiiln ghdtukah syat ); AB. (prayatanac cyaveta); SB./JB. The JB. 
version omits the argumentation of the eke (prana va agnayah .. iti 
vadantah) and thereby obscures its objection against this expiation. JB. 
has rather carelessly borrowed from SB., but not only from that text. 
The argument of AB. (prayatanac cyaveta) has been applied by JB. to 
the next expiation (pra nvd ay am asyai pratisthaya. acyosfa; compare in 
a different context VadhS. 4, 16, A.O. 6, p. 113: prayatanad acyosfa- 
pratiphito bhavisyati). b) From the ahavaniya fire is taken back to the 
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garhapatya. AB. (asuravad yajham tanvtta) and SB./JB. disapprove of 
this expiation (without source). The argumentation of SB. seems to 
have been taken from SB. 12,4,2,7 (svargyam va etadyad agnihotram ..), 
where it is more suitable since it refers to the oblation. JB. wrongly 
connects the argumentation of AB. from the preceding expiation with 
this prayaicitti, in which the garhapatya is not left at all. c) The garha¬ 
patya is again churned out. TB. (vicchindydt. bhratrvyam asmai janayet) ; 
AB. (bhratrvyam yajamanasya janayet) and SB./JB. criticize this un¬ 
known source, d) The ahavaniya is extinguished and the garhapatya 
churned out anew: KS. 6, 6: 55. 7 and TB. 1, 4, 4, 7. This expiation is 
rejected by AB. (yad anugamayet prano yajamanam jahyat) and SB./JB. 
e) One moves to another place, chums out the fire there and returns 
the next day: KS. 6, 6: 55. 9 ff. anyatraivavasayagnim mathitvoddhrtya 
juhuyat saiva tatra prdyascittis tatas svo ’gnaye tapasvate . .. This is 
followed by SB./JB. The own expiation of AB. (sarvatn evainarn saha- 
bhasmanam samopya garhapatyayatane nidhdyatha prahcam ahavaniyam 
uddharet; cf. GB. 1, 3, 13 sabhasmakam ahavaniyam .. garhapatyayatane 
pratisthdpya tata ahavaniyam praniya ..), remarkably enough, is not 
commented upon by SB. On the other hand AB. (as well as TB.) is 
silent on the expiation of KS., which is adopted by SB./JB. So the 
relation between the texts dealing with these expiations is not perfectly 
clear, but one may assume that the chronological order is: KS. (MS.) — 
TB. — AB. — SB. — JB. Apparently the treatment of this expiation 
in MS. is corrupt. The extinction of the garhapatya and the ahavaniya 
seem to have been confused. In case the garhapatya goes out (after the 
uddharana of the ahavaniya), an expiation is prescribed which is even 
criticized by KS. The expiation for the extinction of the ahavaniya has 
been extended with a passage which seems to refer to the garhapatya. 
The mantra ita eva prathamam jajhe . . (MS. 1, 8, 8: 127. 10 f.) is hardly 
suitable after the renewed taking out of the ahavaniya, but refers to new 
churning out of the garhapatya from the remains of the old fire (see TB. 
1, 4, 4, 8). The formula ise rdye ramasva is found in the same context in 
TB., but is connected with the renewed taking out of the ahavaniya 
in MS. 

Among the sutras BSS. 14, 24 (Saliki’s view) follows TB., whereas 23, 8 
(Baudhayana’s view) agrees with AB. The younger Taitt. have taken 
this expiation partly from KS. and MS. (see Caland’s translation of 
ApSS. 9, 1, 1 ff.). BharSS. 9, 12, 10 — 9, 13, 2 almost completely agrees 
with MB. 1, 8, 8: 127. 9 ff. athabhimantrayeta ita eva prathamam jajhe .. 
aspdkapdlam nirvaped vdrunam yavamayam carum). The difference, 
however, is that the passage in MS. is introduced by yasyahute * gnihotre 
purvo 5 gnir anugacched and followed by yasyahute ’ gnihotre purvo * gnir 
anugacchet, The sutra passage begins with yadi sayam ahute ’ gnihotre 
*paro ’gnir anugacchet purvam agnim anvavasaya tata eva prahcam 
uddhrtya juhuyat (BharSS. 9, 12, 9; cf. MS. 1, 8, 8: 128. 3 ft. yasyahute 
5 gnihotre ’paro *gnir anugacchet tata eva prahcam uddhrtyanvavasayagni¬ 
hotram juhuyad athabhimantrayeta ..). It is evident that the MS. passage 
is corrupt and that after athabhimantrayeta in the expiation for the ex- 
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tinction of the garhapatya (MS. 1, 8, 8: 128.4 f.) should come the mantra 
ita eva prathamam jajne .. etc. in accordance with BharSS. This mantra, 
quoted by BharSS. 9,11, 7 as itah prathamam jajne (instead of ita eva . 
occurs TS. 2, 2, 4, 7 (likewise reading itah prathamam) in connection 
with the churning of a new fire in case the ahavaniya has gone out. 
However, there seems to be no relation with the corrupt passage in MS. 
(TS. rejects the expiation of MS. and KS. which prescribe that the 
ahavaniya should be taken out anew). MSS. 3, 3, 1 follows the MS. text 
as transmitted to us (miss van Gelder’s rendering of yasyahute gnihotre 
“after the agnihotra oblation” has to be corrected into “before the 
oblation has been offered”), but for the extinction of the garhapatya it 
adopts the expiation of KS. (MSS. 3, 3, 2). Notice that sayampratar 
juhuyac chvo bhute .. etc. confirms our interpretation of ubhayatoratram / 
abhitordtram (JB./SB.) in n. 18. A£vSS. 3, 12 f. and KSS. 25, 3 > 4 do 
not follow their own brahmana. Caland, ApSS. 9, 9, 1, n. 1 seems to 
suggest that ASvSS. may have borrowed from Ap§S.: “Vor den Spruch 
des TBr. ise rayyai fiigt Ap. die Worte ague samrad ein, so hat auch 
(nach ihm?) Aiv.”. Since Bhar. does not have this insertion and Ap. 
must have taken these words from another text, the reverse may be 
equally possible. AthPr. 1, 5 (extinction of the garhapatya) has been 
borrowed from AB.; AthPr. 5, 1 (corrupt) follows several schools of YV. 
The extinction of the ahavaniya, which has been omitted by TB. and 
for which the younger Taitt. have taken their expiation from KS., is 
treated by BSS. 13, 7 in accordance with the expiation of TS. 2, 2, 3, 7 f. 
BSS. 27, 11 accepts the expiation which had been rejected by TS. 

61. “If the fires should go out, what rite and what expiation 
would there be in that case?” Now some churn it out from a fire¬ 
brand, arguing: “Wherefrom in the last resort it gets lost to man, 
that is the point whence he strives after its expiation”. 1 But he 
should not consider it thus. For 2 (in that case) he should go and take 
away a firebrand from that (fire) or cut off something from a fire¬ 
brand. 3 He should proceed in this way. Having planed 4 something 
from a firebrand he should tear it up 6 on the fire-stick (i.e. in the 
hole of the lower arani). Surely® he reaches the object in view of 
which one chums (the fire) from a firebrand 7 as well as that in view 
of which (one chums it) in the fire-stick. 

Now they further say: “If the ahavaniya after being taken out 
(from the garhapatya) should be extinguished, what rite and what 
expiation would there be in that case?” There is, forsooth, no real 
extinction of that fire, 8 as long as the garhapatya does not go out. 
Even if it should go out many 9 times, he should again and again 
take it out. That is the rite in that case. 

Now they further say: “If the garhapatya should become extinct 
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after the ahavaniya has been taken out, what rite and what expia¬ 
tion would there be in that case?" Now some take it (i.e. the new 
fire) out from that same (ahavaniya) forward. But he should not 
do it thus. If some one 10 were to say in that case “Surely this one has 
expelled the sacrificer’s lifebreaths forward. 11 This sacrificer will die”, 
it would come to pass so. 

Now some take it (i.e. the new garhapatya) back from that same 
(ahavaniya), arguing: “The garhapatya is the (forward) exhalation, 
the ahavaniya the (backward) inhalation. These two in their inter¬ 
active association of ex- and inhalation 12 eat food”. 13 But on the 
other hand the garhapatya is also the house and the house is the 
point of support. If some one were to say of him in that case "This 
one has fallen from his point of support. This sacrificer will die”, it 
would come to pass so. 

Now some having churned it 14 (i.e. the new garhapatya) on the 
(old) garhapatya lay (a firewood from the new garhapatya) on (the 
old ahavaniya which is still burning). But he should not do it thus. 
If some one were to say in that case “He has produced a (new) fire 
over 16 a (still existing) fire. Soon a hostile rival will be produced for 
him”, it would come to pass so. 

Now some churn it out (anew) after having extinguished (the 
ahavaniya). But he should not do it thus. If some one were to say 
in that case 16 “He has even caused to expire what was left him. No 
heir will remain to him”, it would come to pass so. 

He should proceed in this way: He should lift (the fires) on the 
two fire-sticks (with the formulas:) “This is thy proper womb, 
whence bom thou didst shine. Knowing it, O Agni, mount it and 
increase our wealth” or 17 “and promote our songs of praise”. Having 
broken up his place of sacrifice and moved to another place he 
should stay there a night and offer. In this new place there is offered 
by him before and after the night 18 and he does not incur any dis¬ 
approbation. 19 

At daybreak having taken out the ashes and smeared (the fire¬ 
places) around with a lump of cow-dung he should set up his fires in 
the usual way. This is the rite in that case. 

Now they further say: “If on his ahavaniya, when it has not been 
taken out — 

NOTES 

1 Eggeling translates the SB. parallel (12, 4, 3, 3) yato vai purusasyantato 
naiyati tato vai sa iasya prayaicittim icchate “Whereby man’s (body) is 
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destroyed in the end, it is therefrom he desires the expiation of this (mishap)”. 
The ellipse of “body” is harsh (are there any parallels for such an ellipse?) 
and the motivation of the expiation hardly makes sense. The reason why one 
chums out fire from the firebrand (ulmuka) is that one tries to preserve the 
continuity of the sacrifice. One expiates from the very point where the acci¬ 
dent has taken place (compare the expiation of JB. 1, 54, where milk is ladled 
out on the spot where milk has been spilt). The ulmuka mentioned here is a 
partly charred firebrand from the extinguished garhapatya. It is the vanish¬ 
ing-point of the fire. From the point where the fire escapes man (purusasya ; 
JB. manu$yasya; a gen. pro dat.) ultimately, in the last resort (antatah), 
therefrom he wishes to make an expiation. One may also assume a more 
general utterance: “Wherefrom man loses something from that point he 
starts his expiation”. 

2 After the rejection (tad u tathd na kurydt) of the expiation of eke the 
text continues according to Eggeling’s translation of §B. 12, 4, 3, 3 with the 
own view of the brahmana: ulmukam ha vai vadaya careyur ulmukasya 
vavavraicam ittham eva kuryad ulmukad ahgaram ddaya tam aranyor abhivi- 
mathniydd "but let them proceed by taking either a firebrand or a piece from 
a firebrand; — let him do it in this way: — having taken a coal from a fire¬ 
brand, let him crumble it on the two churning-sticks”. The ample use of 
punctuation marks looks suspicious. Moreover the alternation of plural 
(eke .. manthanti) , singular (na kurydt), plural (careyur) and singular 
(ittham eva kurydt) indicates that careyur does not refer to the own SB. view. 
The stock pattern of discussions with other schools in these prayaScittis is 
the following: a) First comes the view of the others (SB. tad dhaike, tamjtdrn 
haike; JB. tad/tam/tam u haike . .). b) This is followed by the rejection of 
this view (tad u tathd na kurydt). In JB. the stock phrase sometimes is tad u 
tathd na vidydt if referring to a theory (many ante or iti vadantah) rather than 
to a practice. SB. once has tan nadriyeta in a reaction on the criticism of 
others (tad dhaika upavalhante) , where JB. again has tad u tathd na vidydt. 
c) Then comes the argumentation of the rejection (yo ha tatra 
bruydt ..; yo hainarri tatra bruydt ..). The stereotyped turn of phrase is not 
always used in this argumentation; see e.g. JB. 1, 55; 57. d) Only then 
comes the brahmana's own prescript (almost invariably introduced 
by ittham eva kurydt). We must conclude that ulmukam ha vai vadaya 
careyur ulmukasya vdvavra&cam (standing between tad u tathd na kurydt and 
ittham eva kurydt) forms the argumentation of the rejection. This is also 
confirmed by JB. (ulmukam hy eva tata ddaya cared ulmukasya vavavraicam ), 
which has replaced the less distinctly explicative particle vai by hi (and the 
plural by the equally correct singular caret: “he would ..”, sc. “if he would 
act like the eke”). For the use of vai in these argumentations see §B. 12, 4, 2, 
8 tad u tan nadriyeta. yadd va etad .. (cf. JB. 1, 54); JB. 1, 57 tad u tathd na 
vidyan na vai pretasya .. Simply translating vai by "for” would, however, 
be incorrect (see Caland, A.O. 2, p. 28). The connotation seems to be "now 
(one should know that)”. [After having sent the manuscript to the press I 
now discover that Minard, Trois Enigmes I, § 132-138 deals with the scheme 
of the "dialectique du bl 3 ,me”. My treatment of this subject which refers to 
a special sub-type of discussions may amplify Minard’s well-founded con¬ 
clusions, which are especially important with regard to the function of eva 
(marking the “reaffirmation de la doctrine correcte” as in the present pas¬ 
sage)] 

8 avavraicam is not a noun (Eggeling: "piece”; cf. also Wackemagel- 
Debrunner, Altind. Grammatik; Index Hauschild, s.v.), but a gerund in -am 
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(cf. §B. 11, 6, 1, 3 samvraicam), here construed with a partitive genitive 
(ulmukasya). For carati with a gerund (Maya) see Delbriick, Altind. Syntax, 
p. 408, for carati with avavrakcam see o.c., p. 404. See also Minard, Trois 
Enigmes II, p. 60 ff. on these constructions. 

4 Instead of ulmukM evapacchidya the §B. version has ulmukM angaram 
Maya, which proves that apacchid- denotes the planing or scratching of 
(a very thin chip of) charcoal from the firewood. 

6 JB. reads abhivimanthet, SB. abhivimathniyat. Miss Narten, “Das vedi- 
sche Verbum math”, I.I.J. 4, pp. 121-135 has proved that we should assume 
two formally as well as semasiologically different verbs: manth- “to chum” 
and math- “to snatch, rob”. The compounded verb vi-math- (occurring only 
in the plural) means “auseinanderreissen, auseinanderreissend rauben”; 
abhivimath- is only found in the present SB. passage (12, 4, 3, 3), where Miss 
Narten translates ulmukM angaram Maya tarn aranyor abhivimathniyat "man 
soil aus einem Feuerbrand eine Kohle nehmen und diese auf die zwei Reib- 
holzer hin auseinanderreissen” (o.c., p. 130). Apparently JB. in borrowing 
this passage from §B. has replaced the verb abhivimath- by abhivimanth- 
(vimanth- does not occur in Vedic texts; all compounded forms with vi- are 
from math-). The charcoal is not crumbled by the upper churning stick, but 
it is tom up on the fire-drill by the hands of the priest before the churning 
of the fire. 

* Read with all mss. updha tarn instead of upa ha tarn. See Hoffmann, 
“Textkritisches zum Jaiminlya Brahmana”, I.I.J. 4, p. 7 referring to Del- 
briick, Altind. Syntax, p. 520 for the use of this particle aha. 

7 Since there does not seem to be any parallel for a noun mathya and an 
ellipse of a feminine noun is excluded, one should perhaps emend with Oertel 
(and the SB. version) to ulmukamathya (sc. agnau). 

8 The transmitted text cannot be correct. Either bhavati should be emended 
to bhavatu or anugato to ananugato. (“Let it be extinguished, (there is no 
problem) as long as the garhapatya does not go out”; "It is not (really) 
extinguished, as long as the garhapatya does not go out”). 

8 JB. replaces katam eva krtvah (SB.) by bahv iva krtvah. On iva = eva 
see Minard, Trois Unigmes I, § 307. This equation is rejected by D. Schrapel, 
Untersuchung der Partikel iva .. (thesis Marburg 1970), whose remark 
“Anstelle des schwierigen iva konnte nur zu leicht das — vermeintlich — be- 
quemere evd treten” does not apply here, since JB. (iva) borrows from SB. 
(eva). 

10 Oertel and Raghu Vira have adopted the lectio difficilior yo ’ hga instead 
of yo ha (the reading of some mss. and the parallel clauses). As yo ’hga is a 
frequent combination in the samhitas, but has a rather different meaning 
here (“just he who; only he who”), and as this combination is not found in 
Vedic prose, one should retain the lectio facilior yo ha and take yo * nga as a 
corruption. 

11 prdco nvd ayam yajamanasya pranan prarautsit (JB. pravrkfat) “Surely, 
this one has obstructed the forward vital airs" (Eggeling, who observes in a 
note: “?Or, has forced them forward”). E.’s latter interpretation should be 
adopted, since it agrees more with the actual performance of the expiation. 
The fires are the sacrificer’s breaths (see Agn. a. Pranagn., ch. Ill), the 
vihdra in which they are arranged is his body. By moving these fires/breaths 
forward the ahavaniya is excluded from the old vihdra/ body in a forward 
direction, i.e. one drives the prandh out of the sacrificer and kills him. For 
the difficult pravrj- see also Section 45-46, n. 15. The preverb pra- not only 
implies “forward”, but also “outward” (cf. praita- “out-breathing”). So 



JAIMINIYA BRAHMANA I, 01 


199 


pravrj- perhaps means “to keep out of someone or something; to exclude 
something; to exclude someone from something”. 

12 Corresponding to JB. prdndpdnau SB. has prayoddn.au (see also Section 
58-59, n - 3 )- Here the garhapatya is equated with prana, because this fire is 
taken out forward (pra-) to the ahavaniya. The latter fire being identical 
with the inbreathing or backward breathing (apanajudana) is therefore 
allowed to be taken out back to the garhapatya. 

13 Oertel’s conjecture atteti was rightly rejected by Caland, W.Z.K.M. 28, 
p. 64. The two fires in their association (samvidanau) as expiration and 
inhalation “eat food”, i.e. they form a (breathing) living being (presumably 
the sacrificer), which remains alive and prospers through this co-operation, 
this breathing out and in, this moving forward and backward of the fires. 
The expression “to eat food” only means "to remain alive” (see Minard, 
Trois itnigmes II, § 403 a). 

14 For evam avadhitvopasamadadhati (thus the crit. ed. without any v.l.), 
which was also conjectured by Oertel (mss. A, B adhitvo, C apadhitvo) , read 
with C alan d, W.Z.K.M. 28, p. 64 eva mathihopa °, apparently a misprint for 
mathitvopa°. The new garhapatya (as in the preceding expiations expressed 
by tam ) is churned out on the old garhapatya fireplace (garhapatye) and a 
firewood from the new garhapatya is put on the still burning ahavaniya 
(upasamadadhati) by way of renewed uddharana. Note the ellipsis of the 
object. 

13 JB. agndv adhy agnim ajijanat ksipre 'sya dvifan bhrdtrvyo janifyate; 
§B. 12, 4, 3, 8 agner nva ayam adhi dvisantam bhratrvyam ajijanata kfipre 
> sya dvifan bhrdtrvyo janifyale “Surely, this one has raised a spiteful enemy 
from out of the fire ..” (Eggeling, who observes in a note: “Viz. inasmuch as 
he takes out a new Ahavaniya from the newly kindled Garhapatya, and 
puts it on the still burning Ahavaniya fire”). Eggeling’s interpretation of the 
abl. agneh, however, remains obscure, the more so as ajijanata obviously 
refers to the churning out of the new garhapatya. Moreover the JB. 
version does not support Eggeling’s translation. Because JB. reads tam .. 
garhapatya eva mathitva and agndv adhy agnim ajijanat one might assume 
that the old and the new garhapatya should be bhratrvya, but the parallel 
TB. 1, 4, 4, 7 (yad dhavaniyam anudvdpya gdrhapatyam manthet, vicchindydt, 
bhratrvyam asmai janayet) proves that the ahavaniya and the new garha¬ 
patya are the rivals. This rivalry does not only arise through the putting of 
new fire on the ahavaniya (as Eggeling assumes), but already through the 
production as such (ajijanata) of the new fire while the old is still present. 
The ahavaniya is with respect to its fire identical to the extinguished garha¬ 
patya. Therefore adhi with the loc. (JB.) or the abl. (§B.) should be inter¬ 
preted as “over, on, above, in addition to”. The SB. version then runs: On 
an (existing) fire he has produced a rivalling (fire)”. 

13 The usual SB. equivalent yo hainam tatra bruyat is missing in the trans¬ 
mitted §B. text (as was also observed by Eggeling), which shows that even 
the SB. text is not entirely trustworthy and that in incidental, less verifiable 
cases where the JB. version is superior, the §B. text may be simply corrupt. 

17 Instead of iti vasa udavasaya .. (thus Oertel and the crit. ed.) read 
with Caland, W.Z.K.M. 28, p. 64 iti vd. sa udavasaya .. : “Aus va geht her- 
vor, dass der letzte Pada des Spruches nach der Uberlieferung des Rk- [i.e. 
athd no vardhayd girah. RV. 3, 29, 10] oder des Yajurveda [i.e. atha no 
vardhaya rayim, VS. 3, 14; TS. 1, 5, 5, 2 and other texts] sein kann”. 

18 Instead of ubhayatordtram SB. reads abhitordtram, which Eggeling 
translates by "towards night”. See also M.-W., s.v. abhitordtram: “near (i.e. 
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either just at the beginning or end of) the night”. As appears from the JB. 
version abhitoratram means "on both sides of the night, i.e. before and after 
the night”. The agnihotra, though being performed every morning and eve¬ 
ning, is regarded as consisting of two parts, the evening and the morning 
agnihotra, which belong together. 

i» Eggeling translates na karfi cana paricakfdtfi karoti (SB. 12, 4, 3, 10) 
“he passes no censure on anyone”, which does not make sense. The middle 
form kurute in JB. proves that the censure concerns oneself. The active in 
the §B. version may be rendered by "he does not give rise to criticism . 



62-63. The sun sets or rises over the ahavaniya, when it has not been taken out 


For these two expiations see especially SB. 12, 4, 4, 6-7. Note the 
peculiar division of the chapters in JB. By starting 62 and 63 in the 
midst of a clause (abhy astam iyat; abhyudiyat) the brahmapa shows 
that these two chapters closely belong together. The versions of JB. an 
SB. more or less agree. JB. 1, 63, however, contains a sentence which 
seems to be inexplicable in the context (see n. 7) and the end of 1, 03 
(from atha haika dhur ..) also has no parallel m the SB. version and has 
no relation at all with the prayaScittis, but refers to the frequently 
occurring discussion on the proper time for the performance of the agm- 
hotra. The expiations only deal with the incidental and accidental taking 
out of the fire after the time prescribed by the relevant schools. I he 
view quoted by JB. refers to the intentional offering after sirnnse. 

Other parallels of these expiations are MS. i, 8, 7: 125. 18 ff.; AB. 7, 
12 1 ff. and TB. 1, 4, 4,1 ff. The oldest text (MS.) does not mention the 
gold. An expert brahmin takes out the fire and is followed by the officiant 
with the oblation if the sun has set (yo brahmano bahuvit sa uddharet 
sarvenaivainatfi brahmanoddharaty agnihotrendnudraved bhdgadheyenai¬ 
vainani pranayaty atho bhdgadheyenaivainani sama.rdha.yaix va.ro daksina 
sarvata evainarfi digbhyo varena cydvayati). The expiation for the ex¬ 
tinction of the ahavaniya is quite similar: agnxna ca sahagmhotrena 
coddraved bhdgadheyenaivainani pranayaty atho bhdgadheyenaivainani 
samardhayati (MS. 1,8,8: 127. 8 f.). See also KS. 6, 6: 55. 4 • a S n ™“ 

purvenoddrutydgnihotrendnuddraved dhutyaxvamarfi cyavayati yo bra¬ 
hmano bahuvit sydt sa uddharet sarvenaivainam brahmanoddharati yat pura 
dhanam addyx sydt tad dadyad acyutenaxvainam cydvayati. The prayaScitti 
of MS. hardly expiates the fact that the fire is taken out too late and 
evidently has been taken from the expiation for the extraction of the 
ahavaniya. AB. combines both expiations: .. ddityo »bhyudiyad vabhya- 
stam iyad vd pranlto vd prdg ghomad upaiamyet .. (7, 12, 1). 
See also AthPr. 5, 1, where, in a rather corrupt text, the two expiations 
c;hadp off into each other. TB. (which does not deal with the extraction 
of the ahavaniya; for this expiation see TS. 2, 2, 4, 7, where the renewed 
taking out of the ahavaniya, however, is rejected) introduces the gol as 
a significant particularity, but for the rest follows the expiation o b.. 
darbhena hiranyayi prabadhya purastdd dharet athagnxtfi athagnxho- 
trarfi .'. yad agnim purvarfi haraty athagnihotram bhdgadheyenaivainani 
pranayati. brdhmana drseya uddharet. brahmano vai sarva devatdh- 
sarvdbhir evainarfi devatdbhir uddharati. The gold preceding the expert 
brahmin represents the sunlight which he ought to see (though in reality 
it has already disappeared). In the morning expiation (which does no 
occur in MS.) instead of gold caturgrhitam djyam is carried in front of the 
expert brahmin (etad vd agneh priyarfi dhama yad djyarfi priyenaivamatfi 
dhdmnd samardhayati). Evidently this expiation is secondary since the 
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carrying in front has no function. AB. which follows TB. in the evening 
expiation (hiranyam puraskrtya say am uddharej jyotir vai lukram 
hiranyam .. tad eva taj jyotih iukram pasyann uddharati; cf. TB. jyotir 
vai hiranyam jyotir evainam pa&yann uddharati) takes the next step and 
introduces silver as a counterpart of gold in the morning expiation. This 
silver being the representation of the night (etad ratrirupam), i.e. of the 
situation that the sun still has not appeared, should not be carried before, 
in front of (or rather: for the eyes of, puraskrtya ) the one who takes 
out the fire, but should be hidden (antardhaya pratar uddharet ; Keith’ 
rendering “having interposed silver .. ” is rather obscure) since the sun¬ 
light should be hidden at that moment. The next change has been made 
by SB., which has reinterpreted purastad (TB. “en tete”, translation 
Dumont, o.c., p. 248) as “eastward”. Consequently purastad could no 
longer be connected with the gold which represents the setting sun 
(going westward). So darbhena hiranyam prabadhya purastad dharet 
(TB.) was replaced by haritam hiranyam darbhe prabadhya pa&cad dhar- 
tavai bruyat. Once again JB. borrowing from SB. also seems to have 
been influenced by TB. itself, the source of SB.: sa darbhena suvarnam 
hiranyam prabadhya paicad dharet. The silver has been taken by SB. 
from AB. as the counterpart of gold for the morning expiation. Compare 
also tac candramaso rupam kriyate ratrir vai candramds tad rd.tre rupam 
kriyate (SB. 12, 4, 4, 7) with AB. 7, 12, 2 rajatam antardhaya .. etad 
ratrirupam. This silver, however, is not concealed, but taken purastad 
(the counterpart of parastad), i.e. eastward. SB. has confused two 
aspects of the night in this expiation. The silver represents the moon 
according to this text. The moon, however, does not move eastward. 
The eastward movement refers to the nightly course of the sun, which 
does not set, but returns during the night to its place of departure in the 
east. See E. Sieg, “Der Nachtweg der Sonne”, Nachrichten K. G. W. 
Gottingen, 1923, p. 1 ff. Every morning the fire should be taken out just 
before the eastward moving sun has reached its goal and is about to rise 
in the east. SB. and JB. prescribe the caturgrhitam ajyam for the morning 
as well as the evening expiation (TB. 1, 4, 4, 3 has only in the morning 
expiation caturgrhitam ajyam purastad dharet). The version of JB. omits 
the passage brdhmana arseya uddhared .. (found in SB. and based on TB.). 

The Taitt. sutras agree with TB., but HirSS. 15, 2, 20 states agnihotram 
purvam hareyuh athagnim uddhareyuh api va darbhena hiranyam pra¬ 
badhya purastad dharet. According to VaiSS. 20, 12 f. first gold (sic), then 
butter arid thereafter the agnihotra are taken to the ahavaniya at dawn. 
A£vSS. 3, 12, 16 f. (bahuvid brahmano *gnim pranayet darbhair hiranye 
y grato hriyamdne ; . .. abhyudite caturgrhitam ajyam rajatam ca hiranyavad 
agrato hareyuh) follows AB. as well as TB. See also BrahmPr. 49 a and 
51 a (von Negelein, o.c., n. 778) hiranyam baddhva darbhenagrato hareta 
paicad agnihotrenanviyat; ... caturgrhitam ajyam agrato haret. AthPr. 
5,1 (a rather corrupt passage) is partly based on MS. 1, 8, 7: yo brahmano 
bahuvit syat samuddharet (read sa uddharet) sarvenainam tad brdhmana 
uddhared (read brahmanoddhared) yenamtarhita(m) hiranyam agrato hared 
(corrupt; AB. rajatam antardhaya refers to the morning expiation) 
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vdrunam yavamayam carum nirvaped (cf. TB. 1, 4, 4, 3) ita eva prathamam 
iti (cf. MS. 1, 8, 8: 127. 10 f. in the expiation for the extinction of 
the ahavaniya; for this confusion of the two expiations see above). 
AthPr. consists of several layers and the same expiation occurs AthPr. 
1, 2 in a different form (borrowed from SB.): .. ddityo *bhyastam iydt .. 
darbhena hiranyam baddhva pa&cdd dharayed arseyas tat pasyann agnim 
ahavaniyam abhyuddharet.. ddityo * bhyudiydt.. darbhena rajatam baddhva 
purastdd dharayed arseyas tat pasyann .. Probably AthPr. has not 
correctly understood the expiation of SB. and has mixed it up with 
prayaicitti of AB. and TB. That the gold as well as the silver should be 
seen by the brahmin is quite out of place. Moreover this does not agree 
with the interpretation of SB., where purastdd (like parastad ) denotes a 
movement (and does not mean “for the eyes of, in front of”). In purastddj 
parastad dhartavai (JB. dharet) the root hr- (and not dhr-) has to be dis¬ 
cerned. Cf .prahcam hartavai (JB. hareyuh). AthPr. seems to assume the 
root dhr- in dhartavai. In the same passage it has hiranyam antardha- 
rayed (referring to the ordinary, timely taking out). Is purastdd, antar, 
parastad dharayed a late systematization? Or should one compare AB. 
rajatam antar dhdyat Even KSS. seems to misinterpret its own brah- 
mana and assume the root dhr -: .. kusabaddhe hiranye pascdd dhriya- 
mana idhmenoddhared drseyo brahmanah (25, 3, 17) .. rajata dharanarfi 
purastat (25, 3, 20). According to the commentaries on KSS. (see also the 
translation of the K§S. passage §rautako&a I, p. 146 and 148) the metals 
should be held to the rear of the garhapatya and in front of the ahava- 
niya; the symbolism of which is, in my opinion, difficult to explain. 
SB. 12, 4, 4, 7 purastdd dhartavai bruyat .. athedhmam adipya- 
n van cam hartavai bruyat clearly shows that the silver and the firebrand 
both are taken in the same direction, i.e. eastward, to the ahavaniya. 
The re- and misinterpretation of KSS. is an indication that the oral and 
written tradition of the texts sometimes is more decisive than the tra¬ 
dition of the ritual practice itself. AgnPr. 12 b (von Negelein, o.c., 
n. 296) makes the confusion complete by combining agratah (which 
continues TB. purastdd) with purastdd and pa&cdd (as in SB., but reinter¬ 
preted) in an expiation which deals with the extinction of the ahavaniya 
(an expiation which is often confused with the present one, as was shown 
above): (sayam) hiranyam agrato hrtvdhavaniyasya pa&cdd (hiranyam) 
nidhayapratah rajatam agrato hrtvdhavaniyasya purastdn nidhayeti vi&esah. 


62. — the sun should set, what rite and what expiation would 
there be in that case?” Surely from him the All-gods 1 turn on whose 
ahavaniya the sun, when it has not yet been taken out, sets. Having 
tied up a piece of gold 2 with a bunch of grass he should take it to the 
west. Thereby a symbol is made of the one that shines there. That is 
a symbol of the day. Thus a symbol of the day is made. 3 Then they 
should kindle a firewood and take it to the east. Having laid it on 
(the ahavaniya) and having taken four ladles of clarified butter he 
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should offer it with “To the All-gods, svaha”. As it may happen in 
daily life 4 that one lures back 5 a guest who runs away by means of a 
full-grown cow or another favourite thing, in the same way he there¬ 
by lures back the All-gods. They all become free from anger towards 
him. 

Now they further say: “If over his ahavaniya, when it has not 
been taken out, — 

63. — the sun should rise, what rite and what expiation would 
there be in that case?” Surely from him the All-gods turn over whose 
ahavaniya the sun, when it has not yet been taken out, rises. Having 
tied up a piece of silver with a bunch of grass he should take it to the 
east. Thereby a symbol of the moon is made. That is a symbol of the 
night. Thus a symbol of the night is made. Then they should kindle a 
firewood and take it in the same direction 6 (as that piece of silver). 
Having laid it on (the ahavaniya) and having taken four ladles of 
clarified butter he should offer it with “To the All-gods, svaha”. 
[Where there is a fire, there he should take out, knowing: “This 
(fire) here is found in the garhapatya”] 7 The implication 8 of this 
(offering) is the same (as in the preceding expiation). But some say: 
“These offer seeing heaven who (offer) seeing the sun”. He now, in¬ 
deed, should offer after sunrise who may have obtained all bliss or 
who may desire to leave this world soon. 

Now they further say: — 


NOTES 

1 The ViSve Devas are the rays of the sun according to the SB. version. 

2 suvarnam hiranyam (SB. 12, 4, 4, 6 haritatfi hit any am) denotes gold in 
opposition to rajatatfi hiranyam ‘‘silver" in the next chapter. 

8 Compare these phrases with the SB. parallel and the similar phrases of 
the next chapter: 

B. tad etasya rupam kriyate ya e$a tapaty ahno 

B. tad etasya rupam kriyate ya esa tapaty ahar 

JB. rupafm tad ahno rupam kriyate. 

SB. ahno rupam kriyate. 

JB. tac candramaso riipatfi kriyate rdtrer 

SB. tac candramaso rupam kriyate ratrir 

JB. rupam tad ratre rupam kriyate. 

Sb. mas tad ratre rupam kriyate. 

Eggeling correctly translates SB. 12, 4, 4, 6 ahar va etad ahno riipatfi kriyate 
‘‘and that (sun) being the day, it is made of the form of the day”. As appears 
from the systematical arrangement of the parallels the SB. version of that 
sentence is corrupt. Before ahno one should insert tad. After that correction 


va etad 
va etad 


va, etad 
vai candra- 
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the text seems to be preferable to the JB. version. JB., perhaps borrowing 
from the corrupt SB. text, may have failed to understand etad (representing 
ya e$a tapati ) and have inserted rupam, after which the nom. ahar had to be 
changed into a gen. ahno. 

4 Read with Oertel yatha va adah (instead of adavadah), the usual phrase 
with adas in comparisons. See Section 58-59, n. 7. 

6 JB. has replaced upa mantrayate (SB.) by anu mantrayate, which is 
equally correct in this context. The meaning "to call back, to beseech some 
one to come back, to lure someone back with a bait” is strikingly missing in 
the dictionaries s.v. anumantrayate. See SB. 1, 5, 2, 6 (lam devd anvdmantra- 
yanta nah irnupa na dvartasveti) ; 1, 6, 1, 5 (the Rtus have deserted to the 
Asuras and the gods say: rtun evanumantrayamaha iti keneti " (..) by means 
of what bait?”); 4, 4, 1, 16; JB. 3, 96 ( te hocur brdhmanam va andryam 
apardma. te$am no ’gner haro 'pakramit. etainam anumantraydmahd iti. tam 
anvamanlrayanla. sa agacchad yatha raj fid brdhmano ’numantryamdna agacched 
evam ; see Caland’s translation Auswahl, p. 241). The difference between upa- 
and anumantrayate seems to be that the former means “to win a person (who 
has not necessarily already gone away) over to one’s side”, whereas the latter 
always implies a calling back. When Vac leaves the gods in anger without 
deserting to the Asuras, the gods and the Asuras both try to win her (upa- 
mantrayate) SB. 3, 5, 1, 21. In the present passage anumantrayate of the JB. 
version may be more suitable than upamantrayate (SB.) in the context. 

* I.e. to the ahavanlya, for the silver is taken purastad. 

1 yatra vai diptam tatraitad iha garhapatya ity eva vidvan uddharet does not 
suit the context since the uddharana does not follow the offering. Moreover 
this phrase (which is not found in 1, 62 and the SB. version) separates the 
passage ending with iti juhuydt from asdv eva bandhuh, which refers to tad 
yatha va adah . ., the passage immediately coming after iti juhuydt in the 
preceding chapter. The mysteriously inserted clause may have a remote 
parallel in ApSS. 9, 6, 12 yasyagnim anahrtatfi suryo 'bhinimroced yatra 
dipyamdnarjfi parapaiyet tata ahrtya .. (which refers to the setting of the 
sun before the daksinagni has been procured). In the present passage, 
however, the garhapatya is mentioned. Is there any connection with the 
expiations which deal with the fire which is not produced during churning and 
for which any other fire may be substituted (cf. ApSS. 9, 3, 3)? The clause 
has been interpolated for reasons that are not clear. 

8 For bandhu see Gonda, “Bandhu in the Brahmanas”, Adyar Libr. Bull. 
39 (1965), P- 1 ff- 



64-65. The fires are mingled. One takes out fire to an dhavaniya which is 

still burning 


The brahmanas and sutras mention several cases of fires coming into 
contact: all (three) with each other, one of them with one other, all the 
fires with the fires of another sacrificer, with a village fire, with a forest 
conflagration, etc. Since the dedications of the oblations to the several 
forms of Agni (Vivid, Samvarga, etc.) are not used for the same expia¬ 
tions in the texts, it is difficult to ascertain what expiation is meant here 
at the beginning of JB. 1, 64 (yadagnayas samsrjyeran). According to 
Eggeling’s interpretation of the SB. parallel (12, 4, 4, 2) the fires of the 
sacrificer come into contact with each other. The expiation is two¬ 
fold: a) sayadi parastad anyo ’bhidahann eydt (JB.); sa yadi para- 
stad dahann abhiyat (SB. 12, 4, 4, 2) “If this burning (fire) were to come 
(to the other) from behind” (Eggeling). b) yadi tv ay am ito *bhidahann 
eyad (JB.) ;yad v ay am ito dahann abhiyat (SB. 12, 4, 4,3) "If, however, 
this burning (fire) were to come from this side” (Eggeling). Eggeling’s 
“from behind” and "from this side” do not make sense if one assumes 
(as E. seems to do) that the own fires come into contact with each 
other. What is the fire coming “from this side”? The two (?) fires men¬ 
tioned in the text are not the ahavaniya and garhapatya, as appears 
from JB. 1, 65, where the fusion of these two is discussed. The oblation 
to Agni Vivid and Samvarga occurs in different expiations in the texts 
and therefore does not from a strictly reliable criterion for the inter¬ 
pretation of this passage. The oblation to Agni Vivid is made in case all 
the fires come into contact according to AB. 7, 6, 3 and ASvSS. 3, 13, 5. 
Compare, however, TB. 3, 7,3, 5 yasyahitagner any air agnibhir agnayah 
satjtsrjyante agnaye vivicaye purodasam astakapalam nirvapet. The Taitt. 
sutras (followed by MSS.) combine the contact between the own fires 
and with other fires in an offering to Agni Vivid. The oblation to Agni 
Samvarga is made according to AB. 7, 7, 1 and ASvSS. 3, 13, 7, if the 
fires come into contact with a village fire. In this case, however, SSS. 
3, 4, 5 and AthPr. 2, 7; 5, 4 prescribe an oblation to Agni Vivid, whereas 
SSS. connects Agni Samvarga with the forest conflagration. KSS., the 
sutra belonging to SB., prescribes the oblation to Agni Vivid in case the 
fires com^ into contact with each other, but an oblation is made to 
Agni Samvarga when a forest conflagration reaches the fires. 

In view of this lack of unity among the parallels the SB. passage should 
be interpreted on the basis of its internal evidence. In my opinion it 
refers to the mingling of the sacrificer’s fire (the constantly burning 
garhapatya or his three fires taken as one) with another, unspecified fire. 
Then there are two possibilities: a) The contact is brought about by the 
other (JB. explicitly speaks of anya -) fire, which comes to the own fire 
(for JB. abhi dahann compare MS. 1, 8, 9: 129. 16 yasyd bhy ddavyena 
sarfisrjyeta and especially BharSS. 9, 5, 12 atha yady abhyadahyena 
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satpsrjyeran vivicaye nirupya This is interpreted as a support 
sent by the gods. Compare the expiation for rain coming from outside 
the ritual sphere on the sacrifice (JB. 1, 56; SB. 12, 4, 2,10). The meaning 
of parastad is not so much "from behind” as “down upon, from outside 
(from afar, from behind, from before, from above) towards”. It specifies 
the direction of the movement expressed by abhi in abhidahan (JB.) 
and abhiyat (SB.) and contrasts with itah at the end of JB. 1, 64 (= SB. 
12, 4, 4, 3). b) The own fire occasions the fusion by taking possession of 
another fire. Therefore one may, if desired, offer an oblation to Agni 
Samvarga, the Grasper. SB. even states that one should know abhi 
dvisantam bhratrvyam bhavisyami, which must refer to coming in contact 
with (or “grasping”) a fire which is not one’s own. 

For an indication that JB. has borrowed from SB. see n. 1. On the 
other hand JB. has taken one expiation directly from AB. The fusion 
of the ahavaniya and the garhapatya is not found in the version of SB. 
and seems to have been borrowed by JB. 1, 65 from AB. 7, 6, 2. 

For the expiation which deals with “taking out fire” to an ahavaniya 
which is still burning (JB. 1, 65) compare SB. 12, 4, 3, 4 f.; TS. 2, 2, 4, 6; 
MS. 1, 8, 8: 128. 7 ff.; AB. 7, 6, 1. The parallels (except MS.) have the 
same yajyanuvakyas. The different position of this prayaicitti in the 
arrangement of fsB. (between the extinction of the ahavaniya and of 
the garhapatya) may be due to the fact that §B. regards the ahavaniya 
when still burning as already “taken out” during the same sacrifice and 
as erroneously supposed to have become extinct. So this expiation links 
up with the preceding in SB. The fusion of two different fires is the 
aspect which interests JB. One has to assume a corruption in AthPr. 2, 7 
(yady anugatam abhyuddharet) and 5, 4 (ya ahavaniyam anugatam 
abhyuddharet) and read ananugatam. 

64. “If the fires should become mingled, what rite and what ex¬ 
piation would there be in that case?” If the other fire should come 
burning all the while up to (his fire) from outside, he should con¬ 
sider: “From outside ‘light’ has come up to me. My generative power 
has increased. I shall become more prosperous” (and) it would come 
to pass so. If, however, he could not put up with that in his heart, 
he should offer an oblation to Agni Vivid (the maker of a distinc¬ 
tion). The same 1 fifteen kindling-verses (are recited); the two butter- 
portions relate to the slayer of Vrtra; the two samyajyas are viraj 
verses; and the introductory and offering verses are these. 2 “Apart 
thy brilliant flames go, O brilliant Agni, driven in all directions by 
the wind. Mightily destroying they overpower the woods, boldly 
crushing them (like) divine Navagvas” (the puronuvakya) 2 and the 
yajya 2 "Thee, O Agni, the tribes of men praise as the knower of the 
sacrificial art, full of discrimination, a distributor of the greatest 
riches, visible to all, O fortunate one, even when concealed, energet- 
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ic, a good sacrificer, radiant with ghee". And if one should wish to 
get rid 3 of evil, one should perform this offering. Soon, forsooth, one 
gets rid of evil. 

If, however, this (own) fire should come burning all the while from 
here to (the other fire), he should offer an oblation to Agni Samvarga 
(the Grasper). The same fifteen kindling-verses (are recited); the 
two butter-portions relate to the slayer of Vrtra; the two samyajyas 
are viraj verses; and the introductory and offering verses are 
these : 4 — 

65. — "so much being at stake do not cast us off like a bearer his 
burden. Gathering in your winnings win wealth” (the puronuvakya) 4 
and the yajya 4 “From the other side come over to this side. 5 
Favour that (side) 8 to which I belong". And if one should wish to 
despoil (samvivrkseta) one’s rival, one should with that object in 
view perform this offering. Soon, indeed, one despoils him. 

Now they further say: “If he should take out fire to a fire (which 
is still burning), what rite and what expiation would there be in that 
case?” He should offer an oblation to Agni Agnimat. The same fif¬ 
teen kindling-verses (are recited); the two butter-portions relate to 
the slayer of Vrtra; the two samyajyas are viraj verses; and the 
introductory and offering verses are these: 6 “By Agni is Agni 
kindled, the wise poet, the youthful lord of the house, the bearer of 
oblations, in whose mouth the tongue (is a flame and at the same 
time) a sacrificial ladle” 7 (the puronuvakya) 6 and the yajya 6 "For 
thou, O Agni, art kindled by Agni, self being 8 an inspired seer and a 
comrade by an inspired seer and a comrade”. If one should be 
desirous of pre-eminence in sacred knowledge, one should perform 
this offering. One becomes, indeed, brilliant and pre-eminent in 
sacred knowledge. 

Now they further say: “If the ahavanlya and the garhapatya fires 
should get mingled, what rite and what expiation would there be in 
that case?” He should offer an oblation to Agni Viti. 9 The same 
fifteen kindling-verses (are recited); the two butter-portions relate 
to the slayer of Vrtra; the two samyajyas are viraj verses; and the 
introductory and offering verses are these: 10 “O Agni, come hither 
for the invitation (of the gods), being chanted (come hither) for the 
presentation of oblations (to the gods). Sit down on the sacrificial 
grass (as) a hotr” (the puronuvakya) 10 and the yajya 10 “Whoever 
seeks to win over Agni with oblations that he may invite the gods, 
be gracious to him, O pure one" “be gracious to him, O pure one”. 11 
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NOTES 

1 Instead of eta eva pancadaia samidhenir §B. 12, 4, 4, 2 reads id eva 
sapta dada samidhenir anubruyad "he should recite those same seventeen 
kindling-verses” (Eggeling). The use of eva in JB. can only be explained as 
due to borrowing from SB., no kindling-verses being mentioned before. SB. 
eva (“the same”) refers (like 12, 4, 4, 1) to 12, 4, 3, 5 (where the same passage 
is found without eva). 

2 The puronuvakya has been taken from TS. 3, 3, 11, 1 (= RV. 6, 6, 3), the 
yajya from TS. 3, 3, 11, 2, which reads tuvifmanasam instead of tuvifvanasam 
(RV. 5, 8, 3, followed by the version of SB.). 

8 vyavartate is construed with the instr. and (in the next clause) with the 
abl. (cf. JB. i, 15 f. exhibiting the same alternation). For the conception that 
separating good and bad (i.c. the own, good fire and the other, bad fire) 
brings about a deliverance from evil (i.c. from the other fire) see also Section 
15-16, n. 1. 

4 JB. has transposed the puronuvakya. and the yajya, but even the SB. 
combination seems to be secondary. The yajya ma. no asmin mahddhane 
(RV. 8, 75, 12; SV. 2, 1000; for our translation see Renou, E.V.P. 13, p. 
157) should be accompanied by the anuvakya huvil su no gaviftaye (RV. 8, 
75, 15; SV. 2, 999). See TS. 2, 6, n, 3; KS. 7, 17; MS. 4, n, 6; AB. 7, 7, 1; 
AgvSS. 3, 13, 12; SSS. 3, 5, 4; ApSS. 19, 25, 12. The §B. anuvakya parasya 
adhi samvatah (RV. 8, 75, 15) should be followed by the yajya vidmd hi te 
pura vayam (RV. 8, 75, 16). See TS. 2, 6, n, 3 f. with Keith’ translation and 
note. For the yajyanuvakya of SB./JB. perhaps one may compare KS. 7, 
17: 82. 5 ff. where the pada parasya. adhi samvatah directly follows on ma no 
asmin mahddhane (which is, however, preceded by kuvit su no gaviftaye). SV. 
reads agne for asmin. 

6 JB. agrees with MS. 2, 7, 7: 83. 3 f. in reading ’ varam (or avaram) and 
tarn for ’varan and tan. 

• The anuvakya (RV. 1, 12, 6) and the yajya (RV. 8, 43, 14) occur to¬ 
gether i.a. TS. 1, 4, 46, 3; AB. 7, 6, 1 (in the same expiation) and B§S. 13, 7. 

7 For juhvasya- see Geldner’s note on RV. 1, 12, 6: “Agni’s Mund besteht 
nur aus seinen Zungen = Flammen (..) Doch ware nach der gelaufigeren 
Bedeutung von juhu auch moglich: dessen Mund der Opferloffel ist” and 
Renou’s translation (E.V.P. 12, p. 2) “qui (refoit en sa) bouche (le contenu 
de) la cuiller-oblatoire”. The compound should be taken as a bahuvrihi of 
the type asipdni “whose hand is with a sword” in which juhu should mean 
d double entente “tongue” and “flame” or/and “ladle”. Compare Keith’ 
translation AB. 1, 16, 28 “with the ladle in his mouth”. 

8 For this interpretation of san sata see Renou, E.V.P. 13, p. 153. 

9 In the context of the expiation viti obviously means "the going apart”, 
but in the yajyanuvakyas viti does not derive from vi-i- (vyeti), but from vi- 
(veti). The yajyanuvakyas are often rather forcedly connected with the 
accidents to be expiated. For this etymologizing reinterpretation of viti 
compare TS. 5, 1, 5, 8 and SB. 1, 4, 1, 22 f. (see Liiders, Varuna II, p. 572). 

10 The puronuvakya and yajya are RV. 8, 60, 1 and 1, 12, 9. 

11 The repetition indicates that the agnihotra section (see the appar. crit. 
of Raghu Vira’s edition) has reached its close. 



I. AGNI$TOMA (JB. 1 , 66 - 178 ) 


W. Caland-V. Henry, L’Agnistoma, Paris 1906-1907 [= CH]\ A. Hillebrandt, 
Ritual-Litteratur. Vedische Opfer und Zauber, Strassburg 1897 , 124-134 [= 
Ritual-Litteratur ]; A.B. Keith, Religion and Philosophy of the Veda, Cambridge 
(Mass.) 1925 , 326 - 332 ; P.V. Kane, History of Dharmaidstra, II, 2 , Poona 1941 , 
1133 - 1203 ; Srautakota II, Sanskrit Section, Part I (ed. C.G. Kashikar), Poona 
1970 ; English Section, Part I—II (ed. R.N. Dandekar), Poona 1973 - 1982 ; J.F. 
Staal, “Tlie Twelve Ritual Chants of the Nambudiri Agnistoma”, Pratidanam 
(Fel. Vol. F.B.J. Kuiper), The Hague 1968 , 409 - 429 ; Agni: The Vedic Ritual of 
the Fire Altar, I, 579 - 686 . 

PB. 6-8, 7 ; SadvB. 1 - 2 ; J$S. 1 , 8 - 18 ; L$S. 1 - 2 ; D$S. 1 - 6 . 

I. 1 . The morning service (and general introduction) ( 1 , 66 - 115 ) 

I. 1 . 1 . Introductory chapters ( 1 , 66 - 81 ) 

I. 1 . 1 . 1 . Explanation of the name Agnistoma!Jyotistoma (66) 

TS. 7 , 1 , 1 , 1 ; 7 , 1 , 2 , 1 ; PB. 6, 3 , 6; 10 , 2 , 2 ; 16 , 1 , 6. 

Agni is the generative 1 light ( jyoti ) among the gods, the Viraj the light 
(among the metres, the Viraj is the light of speech). 2 In Agni it (i.e. 
the Agnistoma) 3 ends. It is (also) correlated with the Viraj 4 . Therefore 
this (sacrifice) is called the Jyoti (stoma) 5 . Two Stomas (lauds) draw the 
(chariot of the) morning pressing, like sight and breath, two Stomas 
draw the midday pressing, like hearing and the two arms, two Stomas 
draw the afternoon pressing, like the middle and the foundation (i.e. the 
two feet) 6 . 

With light in the form of the exclamation him 1 the gods gave light to 
the Trivrt (Stoma) 8 , (which is) splendour obtained by wisdom 9 . With 
the Trivrt splendour they gave light to the Fifteenfold (Stoma), (which 
is) force and strength 10 . With the Fifteenfold (Stoma), with force and 
strength they gave light to the Seventeenfold (Stoma), (which is) off¬ 
spring, cattle and procreation 11 . With the Seventeenfold (Stoma), with 
offspring, cattle and procreation, they gave light to the Twenty-onefold 
(Stoma), (which is) support 12 . 

Thus each Stoma continually places light in another Stoma 13 . There¬ 
fore it is called a Jyotistoma. And because the one Stoma 14 leads the 
other Stoma to a (new) pressing, it is called a Jyotistoma. And because 
the sacrifice, when it is chanted through to the end, correlates with the 
Viraj 15 —and the Viraj is light ( jyotis )—therefore it is called a Jyotis¬ 
toma. 



I. 1 . 1 . 2 . The mythical origin of the rite ( 67 - 69 ) 

Caland, Das Jaiminiya-Brdhmana in Auswahl [= Auswahl], Amsterdam 1919 , 
14 - 15 ; Oertel, Transactions Connecticut Academy of Arts and Sciences 
[= TCAAS] 15 ( 1909 ), 175 - 180 ; 196 - 201 ; K. Mylius, Alteste indische Dichtung 
und Prosa, Leipzig, 1981 , 133 - 134 . 

TS. 7 , 1 , 1 , 2 - 6 ; PB. 6, 1 . 

67 . This sacrifice which corresponds to man is not handicapped (lit. 
“yoked with a single horse”) 1 . If one undertakes it with a wish, this wish 
becomes fulfilled for him. For with a (chariot which is) not handicapped, 
one goes where one wants to go 2 . 

When Prajapati created the creatures, he created them by means of 
the Agnistoma. He created them by means of the tenth laud of the 
Agnistoma and the tenth 3 month of the year. By means of the twelfth 
laud of the Agnistoma he enclosed them and by means of the twelfth 
month of the year. Therefore the mammals bear their foetuses during 
ten months. They bring forth in the course of the eleventh. No female 
passes the twelfth month (of pregnancy), for she 4 is enclosed (i.e. 
limited in the duration of her pregnancy) by this. 

Of them who had been enclosed 5 the he-mule escaped 6 . Running 
after him he took his seed away. This he smeared on the ass, then on the 
mare, then on the (other) animals, then on the plants. Therefore the ass 
doubly impregnates, therefore the mare is doubly impregnated. There¬ 
fore animals may produce a double offspring (i.e. twins). Therefore, 
even if the plants are not anointed (with ghee), they light up (in the 
fire) 7 . Therefore the mule is not to be given (as a Daksina) on the 
sacrificial straw 8 . For he escaped and ran off 9 . And because his seed has 
been taken away and he has no offspring. He may be given on the 
occasion of the Stotra of the SodaSin sacrifice. For the Sodasin is the 
excessive one among the Stotras 10 ; the mule is the excessive one among 
the mammals. Thereby he places something excessive with something 
excessive, for the sake of the correspondence of the sacrifice. 11 He who 
knowing thus sings the Samans of the Agnistoma brings forth offspring 
fit to be born at that moment 12 and keeps together those who have been 
born 11 . The Agnistoma is the best sacrifice, it is Prajapati’s sacrifice. He 
who knows thus obtains the best and most excellent position 13 . 

68. Prajapati (and nothing else) existed here 14 in the beginning. Now 
Prajapati was the (vital) power mind 15 . He desired; “May I become 
manifold. May I procreate. May I become abundant”. He created from 
his top, from his head 16 , the Trivrt laud, the Gayatri metre, the Rathan- 
tara melody, the deity Agni, the human being Brahmin, the animal 
goat. Therefore the Brahmin has the Gayatri as his metre and Agni as 
his deity. And therefore also he is the head of the creatures. For he 
(Prajapati) created him from the head. 



He desired: “May I procreate”. He created from both his arms and 
from his breast the Fifteenfold laud, the Tristubh metre, the Brhat 
melody, the deity Indra, the human being Ksatriya, the animal horse. 
Therefore the Ksatriya has the Tristubh as his metre and Indra as his 
deity. And therefore also he displays his force with his arms. For he (P.) 
created him from his two arms, from his breast, from his force. 

He desired: “May I procreate”. 

69 . He created from his belly, from his middle, the Seventeenfold 
laud, the Jagatl metre, the Vamadevya melody, the deity All-gods, the 
human being Vaisya and the animal cow. Therefore the Vaisya has the 
Jagati as his metre and the All-gods as his deity. And therefore he is 
always intent on producing (procreating). For he (P.) created him from 
his belly, from his generative organ. 

He desired: “May I procreate”. He created from his two feet, from 
his support, the Twenty-onefold laud, the Anustubh metre, the 
Yajnayajniya melody, no deity at all, the human being Sudra and the 
animal sheep. Therefore the Sudra has the Anustubh as his metre and 
the landlord as his deity. And therefore he desires to earn his living by 
washing feet. For he was born from the support (feet) of Prajapati. 

With this creation Prajapati created the creatures. He who thus 
knows this becomes abundant with offspring and with cattle. Therefore 
they praise this sacrifice, the Agnistoma, as being the best. For it is the 
sacrifice of Prajapati. 

I. 1 . 1 . 3 . The raising of the Udumbara pillar ( 70 - 72 ) 

CH, 94 - 97 ; SrautakoSa II, 1 (English Section), 309 - 312 ; (Sanskrit Section), 
164 - 174 ; Bodewitz, Sternbach Felic. Vol., Lucknow 1979 , 77 - 82 ; Staal, Agni, I, 
579 - 583 . 

PB. 6, 4 ; J$S. 1 , 6; L$S. 1 , 7 ; D$S. 2 , 3 . 

70 . Prajapati distributed his strength for the creatures 1 . Then the 
Udumbara tree came into existence. The Udgatr is related to Prajapati 2 , 
the Udumbara is related to Prajapati. One elects the other priests, but 
not the Udgatr. When the Udgatr through his first act takes hold 3 of the 
Udumbara pillar, he thereby elects himself for the function of priest by 
means of his own deity. He takes hold of it (with the formula): “I place 
you in the seat of life 4 , in the shelter of the helping one 5 , in the heart of 
the ocean 6 . Salutation to the ocean, salutation to the eye of the ocean 7 . 
May Yonorvan (?) not leave me 8 .” When he says: “I place you in the 
seat of life” (Ayu)—Ayu is the sacrifice—its place is made here. When 
he says: “In the shelter of the helping one”—the sacrifice helps 9 —a 
shelter is made here in the form of the Sadas hut. That he says: “In the 
heart of the ocean”—the heart is in the middle of the trunk (of a living 
being)—therefore the Udumbara pillar is erected 10 in the middle of the 



Sadas hut. When he says: “Salutation to the ocean, salutation to the eye 
of the ocean”—the ocean is speech, the eye of the ocean is mind—he 
thereby utters a salutation to these two vital powers 11 , when he is on the 
verge of performing his priestly function 12 . When he says: “May Yonor- 
van not leave me”—Yonorvan is the Saman—he thereby utters a 
salutation to the Saman, when he is on the verge of performing his 
priestly function 12 . The Saman does not carry him away. He does not 
come to distress which is connected with the Saman. He who knowing 
thus utters a salutation to the Saman does not fall short of (the duty of 
correctly singing) the Saman. He who criticizes him, comes to distress. 

71 . The Sadas hut is Prajapati’s belly 13 . The Udumbara wood is 
strength (life-sap) 14 . When the Udumbara pillar is erected 10 in the 
middle of the Sadas hut, one thereby places food, life-sap, in the middle 
(i.e. belly) of the creatures 15 . Therefore the eating of food gives satisfac¬ 
tion in the middle (i.e. belly) 16 . Therefore people become hungry, when 
this (pillar) is made (of wood which is) mouldered 17 . They become, 
however, prospering . . . 18 . 

They consider: “Should there be touched or not 19 (i.e. should the 
Udgatr touch the pillar or not while singing the Saman)?” Everything 
here is animated (i.e. has a soul). If indeed now someone shows as it 
were (by taking hold of it) that his desire is directed towards 20 food, this 
(food) hates him very much. If he should touch (the pillar which means 
food), he would blow away 21 the food. If he should not touch, he would 
deprive himself of the food. Indeed touching (the pillar) there should be 
sung 22 >(by the Udgatr) in a very free way (hardly ‘touching’ the verse on 
which the Saman is based) 23 . One does not blow the food away; one 
does not deprive oneself of the food. 

The Saman is the food of the gods 24 , the Udumbara is life-sap. When 
the Udgatr leans 25 on the Udumbara pillar, he thereby places the food 
of the gods, the life-sap, in the Saman. Therefore the gods eat rather 26 
most, when the sacrificial service is performed with a Saman. 

72 . The Udgatr is Prajapati 27 , the Udumbara pillar is life-sap. As such 
this Prajapati allots life-sap, food, to the creatures, because he is 
leaning^ 5 on the life-sap (because he has recourse to life-sap). The 
Udgatr sings with his face directed to the north (because the Udgatrs 
are connected with the northern deities) 28 . Thereby he apportions 
life-sap to the northern quarter. The Prastotr sings sitting with his face 
directed to the west. Thereby he apportions life-sap to the western 
quarter. The Pratihartr sings sitting with his face directed to the south. 
Thereby he apportions life-sap to the southern quarter 29 . The other 
priests perform their functions directed to the east. Thereby they 
apportion life-sap to the eastern quarter. Therefore this quarter, being 
the strongest of the quarters and affording the best livelihood, is fa- 


voured by most people 30 . When, therefore, people fall into 31 absence of 
livelihood, they go east. For this is favoured by most people as the 
strongest of the quarters and as affording the best livelihood. 

Now they say: “[If the Udgatrs (admittedly) are connected with the 
northern deities, (one may ask then):] 28 “For what reason do they (i.e. 
the Udgatr and his assistants) perform their functions distributed over 
the quarters?” 32 One should say: “In order to honour 33 the quarters, in 
order to please 34 the quarters. Therefore food is found in all the 
quarters”. 

He should offer over the Udumbara pillar with the formulas: [“Sup¬ 
port heaven, fill the air, fasten the earth with your lower part” 35 . “Let 
Dyutana, the son of the Maruts, erect you with the stable support of 
Mitra and Varuna” 36 ] “Heaven and earth, be pleased with ghee” 37 . 
“Make the crops bear good grains, hail” 38 . 

I. 1 . 1 . 4 . The placing of the Dronakalasa and the chanting of the 
Visvarupa verses ( 73 - 76 ) 

CH §130 (Dronakalasa) and §120 (ViSvarupa); SrautakoSa II, 1 (E.S.), 385 - 386 ; 
430 ; (S.S.), 242 - 244 ; Caland, Auswahl, 15 - 16 ; Oertel, JAOS 23 ( 1902 ), 
326 - 328 ; Staal, Agni, I, 601 . 

PB. 6, 5 ; SadvB. 1 , 4 ; JSS. 1 , 8; L$S. 1 , 8, 5 - 16 ; D$S. 2 , 4 , 6 - 24 . 

73 . Prajapati created the creatures. He also wished to create Agni, 
from his mouth. Agni, loathing from his mouth and running upwards, 
pushed his skull 1 upwards when he was created. The gods and the seers 
together came to this (skull) and said: “This skull which has been 
pushed off (from the head) should not be lost. Let us think about it what 
we can do with it 2 ”. They said to Brhaspati 3 : “Use it as ( dronakalasa ) 
cup for the Soma”. Brhaspati said: “It is horrible, so to say, it is 
unclean, filthy (impure) 4 and raw”. They said: “We make it clean, pure 
and cooked”. “Give it to me”. “Yes”. They gave it to him. He received 
it with the formula: “I receive you at the instigation of god Savitr with 
the arms of the Asvins and with the hands of Pusan” 5 . Thereby he 
received it with the limbs of the gods. Having received it he purified it 
with the mantras: “Let the Vasus purify you with the Gayatri, you who 
procure good offspring and increase of riches. Let the Rudras purify you 

with the Tristubh metre, you who.Let the Adityas purify you with 

the Jagati metre, you who.” Thereby he purified it with the 

metres and the gods. Having purified it (i.e. the dronakalasa cup) he 
(i.e. the Udgatr) 6 places it behind the axle (of the Havirdhana cart) 
reciting: “You are connected with Brhaspati, with the forest tree, you 
are the head of Prajapati, the surpassing (?) 7 vessel”. That he says “You 
are connected with Brhaspati” is because Brhaspati received it in the 





beginning. That he says: “connected with the forest trees” is because 
they (actually) produce it from trees. That he says: “You are the head of 
Prajapati” is because this was the head of Prajapati. That he says: “the 
surpassing 7 vessel” is because this vessel surpasses (the duration of use 
of) the other vessels. Because this vessel is used first and discarded last, 
therefore it surpasses (the duration of) the other vessels. He who knows 
thus obtains a vessel (i.e. plenty) of fortune. 

Having placed it beyond the axle he sings the Gayatra melody on the 
Visvarupa verses 8 . 

74 . “Homage to the Pitrs who have taken their seats before 9 , homage 
to those (priests) who jointly have taken seat”. “I yoke speech which 
has a hundred feet; I sing (the Saman) that has a thousand paths 10 , 
which consists of the Gayatri, the Tristubh, the Jagati, which is the 
concentration 11 of all forms which the gods have made their abodes”. 

That he says “Homage to the Pitrs who have taken their seats 
before”—indeed the Pitrs used to sit there before—thereby he pays 12 
homage to them now. By saying “Homage to those who jointly have 
taken seat” he pays homage to those brahmins with whom he takes seat 
in order to act as a priest. By saying “I yoke speech which has a hundred 
feet” he actually yokes (i.e. starts to employ) speech which has a 
hundred feet. When he says “I sing (the Saman) which has a thousand 
paths” he thereby sings the yoked speech which has become consisting 
of thousand paths. When he sings “which consists of the Gayatri, the 
Tristubh, the Jagati”,—for those are the three pressings—then he places 
these (pressings) in himself. When he says: “which is the concentration 
of all forms”—for the sacrifice is all forms—he thereby brings together 
the sacrifice. When he says: “(which) the gods have made their abode” 
he thereby makes the sacrifice connected with the gods. 

75 . Kusurbinda 13 , the son of Uddalaka acted as an Udgatr at Soma 
sacrifices 14 . The sons of the Kasyapas said about him: “Who now 15 is 
this mischievous man who performs the office of the Udgatr in our 
presence? Come, let us cry him down”. They sat down near the place 
where Stotras are sung with the intention to cry him down. He said: 
“Homagejio you) o Brahmins. I have just concentrated (or: completed) 16 
the sacrifice before the morning-recitation by means of the Gayatra 
melody sung on the ViSvarupa verses. Just as some one Who drives 
cattle 17 may bring together the weak and the tired, we bring together 
this body of the sacrifice”. They arose and drove away saying: “Homage 
there must be to this Brahmin. He knows it”. For him who knows thus, 
the sacrifice becomes performed in concentrated form before the morn¬ 
ing recitation by means of the Gayatra Saman sung on the ViSvarupa 
verses. 

76 . 18 Now they say with regard to this: “O Adhvaryu, after the singing 



of what laud did the Hotr recite the morning recitation?” “We have 
done what is our work” he said; “ask the Hotr”. “O Hotr, after the 
singing of what laud did you recite the morning recitation?” “We have 
done what is our work” he said; “ask the Udgatr”. “O Udgatr, after the 
singing of what laud did the Hotr recite the morning recitation?” “We 
have done what is our work” he said; “we have sung what there should 
be sung here”. If they should say to him: “You have sung darkness and 
not lights” he should say: “I did sing the lights and not the darkness. 
The Rc is a light, the Saman is a light, the deity is a light. These lights 
did I sing. Let me pierce you with the evil of darkness”. And he pierces 
them with the evil of darkness. 

I. 1 . 1 . 5 . The pushing forwards of the Dronakalasa ( 77 - 78 ) 

CH § 130 ; Srautakosa II, 1 (E.S.), 421 - 431 : (S.S.), 257-260 

PB. 6, 5 ; J$S. 1 , 9 ; L§S. 1 , 9 , 20 - 26 ; DSS. 3 , 1 , 18 - 23 . 

77 . They (i.e. the Udgatr and his assistants) sit down behind (the axle) 
with their faces directed towards the east. Thereby they obtain speech in 
front of themselves. If they were to sit down before (i.e. to the east of) 
the axle with their faces directed towards the east, they would produce 
speech behind themselves. Their speech would become failing. 

Speech ran away from the gods. She entered the trees. It is she 1 who is 
present (i.e. makes noise) in the axle. When they push forwards the 
Dronakalasa beneath the axle, he (i.e. the sacrificer) thereby obtains 
divine speech. The Udgatrs push forwards the Dronakalasa beneath the 
axle for the function of Udgatr 2 . Thereby he excludes the hating rival 
from this world. They take away the strainer 3 (from the Dronakalasa) 
above the axle 4 . He who knows thus thereby excludes the hating rival 
from yonder world. 

One should not touch the axle. If one should touch the axle, one 
would smear 5 glory on the rival. He pushes (it) forwards between the 
two wheels. Therefore that which is between the two wheels of a cart 
affords the best livelihood 6 . Therefore it is useful to yoke (the ox) 
between two yoke pins. 

78 . The Vasus pushed forwards this (Dronakalasa) in the beginning. 
They became tired. They summoned the Rudras. Then the Rudras 
pushed it forwards. They became tired and they summoned the Adityas. 
Then the Adityas pushed it forwards. He pushes it forwards with the 
formulas “The Vasus must push you forwards with the Gayatri metre, 
pie Rudras must push you forwards with the Tristubh metre. The 
Adityas must push you forwards with the Jagatl metre”. Thereby he 
pushes it forwards in accordance with the pushing forwards 7 of the gods. 
Or he should push it forwards with the formula “I push you forwards at 



the instigation of god Savitr with the arms of the ASvins and with the 
hands of Pusan” 8 . Thereby he pushes it forwards with the limbs of the 
gods. Brhaspati pushed it forwards in the beginning. He was deprived of 
his form (or: beauty) and spiritual lustre. He thought: “What is the 
expiation for this?”. He discovered it to be in the Dronakalasa. He 
touched it saying: “You are protecting the body. Protect my body. You 
are procuring lustre. Procure lustre for me. You are giving life. Give life 
to me. You are giving physical strength. Give physical strength to me”. 
Thereby he makes the body swell with that part of it with which it had 
become diminished on that occasion. With the same formulas the 
Udgatr touches (the Dronakalasa): “You are protecting the body. 
Protect my body. You are procuring lustre. Procure lustre for me. You 
are giving life. Give life to me. You are giving physical strength. Give 
physical strength to me” 9 . Thereby he makes his body swell with that 
part of it with which it had become diminished on that occasion. There 
are two things here: the Brahmin class and the Ksatriya class. Both 
belong to the Dronakalasa 10 . He who knows thus gets into his power 
both the Brahmin and the Ksatriya classes. 

I. 1. 1. 6. The pushing of the Dronakalasa on the pressing stones 
(79-80) 

CH §130; SrautakoSa II, 1 (E.S.), 421-431; (S.S.), 257-260; 

PB. 6, 6, 1-5; J$S. 1, 9; L$S. 1, 10, 1-16; D$S. 3, 2, 1-21 

79. Having put the pressing stones (with their thick ends) joined (litt. 
“face to face”) he touches them with the formula “You swift falcons, 
offspring of cosmic order, children of Prayut 1 , summits of the moun¬ 
tains, lead hither for us the hero, by whom we are in great numbers 
supported in our livelihood, who makes imprecations and is blameless 
himself, who imprecates others” 2 . For him is born a hero who makes 
imprecations and is blameless himself, who imprecates others. 

He pushes the Dronakalasa on (the pressing stones saying) “I push 
myself here on spiritual lustre” 3 . If he has a king (as sacrificer) who 
has become expelled, he should put the pressing stones (with their 
thick ends) unconnected, silently push the Dronakalasa on (them) and 
shaking it down 4 he should push it off to the left, saying “I push off here 
so and so away from his people” 5 . Saying “I overthrow here his 
monarchy” 6 he should turn the Dronakalasa upside down. Having put 
the pressing stones (with their thick ends) joined he should take the 
name of his (own) king (for whom he sacrifices) and place the 
Dronakalasa on (them) saying: “I push so and so on his people” 7 . The 
one (king) becomes expelled, the other comes into power. If now this 
(king) having come into power does not respect him, he (i.e. the priest) 



should desire: “he should become besieged (“isolated”) 8 on this very 
spot within (his kingdom)”. Having put the pressing stones (with their 
thick ends) unconnected and having silently pushed the Dronakalasa on 
them he should place the pressing stone which is called upamsusavana 
(i.e. used for pressing the silent draught) 9 on it, saying: “Here I push the 
people 10 on so and so”. The people overcome him, because his might is 
waning and he is bereft of his support (subjects) 11 . If he should discover 
him (as the cause of his distress) and have recourse to him with the 
words “I have hereby deputed to this brahmin, whatever I proclaim 12 
here to him in an official announcement” 13 , he (the priest) should put 
the pressing stones (with their thick ends) joined and should push the 
Dronakalasa on (them, saying) “I push so and so on his people”. He is 
master of his own men, his own men respect 14 him, his neighbouring 
rival 15 becomes expelled. 

80. The Dronakalasa is the royal power 16 , the pressing stones are the 
peoples (or: the people) 17 . If the Dronakalasa should be unsteady, the 
royal power would be unsteady. Consequent upon 18 this (royal power) 
the peoples, consequent upon (the unsteadiness of) the people the 
sacrificer 19 , consequent upon (the unsteadiness or weakness of) the 
sacrificer his subjects (become weak). He fixes it with the formula “May 
the two divine bowls (i.e. heaven and earth) 20 protect you; sit down on a 
steady seat; sit down for sap and pith” 21 . The two divine bowls are these 
two worlds, the steady seat is this earth. By means of these worlds he 
thereby fixes it. (As to) “Sit down for sap and pith”: (the words) “for 
sap” mean rain; what grows after the rain, that is (denoted by) “for 
pith”. This he thereby obtains. 

I. 1. 1. 7. The wiping of the Dronakalasa with the strainer. 

Explanation of the colour of the strainer. The spreading of 
the strainer and the addressing of the stream of Soma (80 
continued-81) 

CH § 130-131; Srautakosa §11, 2 (E.S.), 452-453; II, 1 (S.S.), 273-275; Oertel, 
JAOS 26, 190 ff. 

PB. 6, 6, 6-19; J$S. 1, 9; L$S. 1, 10, 17-24; D$S. 3, 2, 22-34 

80. Svarbhanu 1 , one of the Asuras, struck the sun with darkness. The 
gods and the Seers tried to cure him. They said to Atri: “O, Seer, ward off 
this (darkness)”. “Yes” (he said). Atri warded it off. They said: “He who 
found light for us, when we were struck by darkness, to his share light must 
fall”. Therefore gold is presented to a descendant of Atri 2 . Formerly gold 
weighing a hundred Manas used to be given. But nowadays they give how 
much soever. Gold forsooth is light everywhere. He who knowing thus 
gives gold to a descendant of Atri obtains light everywhere. 



81. What he repelled first, became a black sheep. What he repelled 
the second time, became a grey sheep. What he repelled the third time, 
became a reddish sheep. If (the priest) should wish: “May he (the 
sacrificer) become worse”, he should insert a black thread in his 
strainer. Indeed he becomes worse. And if he should wish: “May he 
become neither worse nor better”, he should insert a grey thread in his 
strainer. He becomes neither worse nor better. And if he should wish: 
“May he become better, may he obtain lustre”, he should make his 
strainer reddish 3 . He becomes better and obtains lustre. For even 
therein something of the nature of the sun is present 4 . 

Having taken away this (strainer) between the two poles of the cart he 
wipes (the Dronakalasa, saying) “let the Vasus wipe you clean with the 
Gayatri metre. Let the Rudras wipe you clean with the Tristubh metre. 
Let the Adityas wipe you clean with the Jagati metre” 5 . 

Then he spreads out the strainer with the fringe towards the north 
with the formula which contains the word strainer “Your strainer, o 
Brahmanaspati, is spread out”, in order to obtain goods 6 . For a sacrifi¬ 
cer who wants to go to heaven with “The strainer of the glowing one is 
spread in heaven” and with “The speckled (bull) stepping in front has 
caused to shine the dawns” 7 for someone who desires offspring. He 
should spread out (the strainer) with all (the three verses) in order to 
obtain all these aims. 

He pours king (Soma) on (the strainer) and addresses him with the 
verses “Purify yourself, you with good form, and come to our manifesta¬ 
tions which are dear to the gods” 8 ; “Thrice you have purified yourself 
for the gods, thrice for the Adityas 9 , thrice for the Angirasas. Purify 
yourself for me with the fourth formula with which you have purified 
yourself for Brhaspati” 10 . “Purify yourself for us, for the benefit of 
cattle, people and horses, for the benefit, o king (Soma), of the 
plants” 11 . He becomes beneficent for the Udgatr, beneficent for the 
sacrificer, beneficent for the (sacrificer’s) subjects (or: the offspring). 

The Adhvaryu while drawing the new grain draught ( agrayanagraha) 
produces the sound him. Thereby the (introductory) himkara 12 has been 
made. Now the Udgatr sings the Gayatra consisting of one verse: “In 
the highest it was produced by you, the plant” 13 . ‘Upwards’ 14 he conveys 
the oblation from here to the gods. With (the second pada) “I take (the 
Soma) which is in heaven to earth” he makes the rain flow down from 
heaven. He makes the two worlds associated 15 (?). These two worlds 
have abundance (of food) agreeably to his wish 16 . For him who knows 
thus these two worlds have abundance (of food) agreeably to his wish. 



I. 1. 2. The Bahispavamana (1, 82-104) 

CH §134; SrautakoHa II, 2 (E.S.), 454-469; II, 1 (S.S.), 276-291; Staal, 
Pratidanam, 413; 416-417; Agrti, I, 602-605; Fujii, “The Bahispavamana ritual 
of the Jaiminlyas”, Machikaneyama Ronso (Osaka, 1986), 2-25. 

JB. 1, 245-250; 315-321; PB. 6, 7-10; SadvB. 2, 1-3; J$S. 1, 10-11; L$S. 1, 
11-12; 2, 1; D$S. 3, 3-4; 4, 1. 


I. 1. 2. 1. The slow moving (sarpana) to the Out-of-doors Pavamana 
laud (82-86) 

CH §134 b-c; Srautakosa II, 2 (E.S.), 454-458; II, 1 (S.S.), 276-278; Oertel, 
Roots and Verb-Forms, 100-101 (1, 82); Caland, Auswahl, 16-17 (1, 85) 

PB. 6, 7; J$S. 1,10; L$S. 1,11,2-18; 1,12,1-6; D$S. 3, 3,11-27; 3,4,16-21 

82. They perform the cruel part so to say of the sacrifice, when they 
kill king Soma with the pressing stones in the Havirdhana shed and then 
move slowly (litt.: creep) to the Out-of-doors laud 1 . “What is the 
expiation for this?” they say. They should touch water. Water is a 
means of appeasing everything 2 . Thus he appeases it with water. In the 
beginning Speech slowly moving 3 to the out-of-doors pavamana laud 
was (too) lazy 4 for this march. Prajapati said to her: “I will make a 
share 5 for you. Move”. Going to move 6 slowly to the out-of-doors 
pavamana laud he 7 should sacrifice an oblation (muttering): “May I be 
pleasing to Speech, pleasing to the lord of speech. O divine Speech, 
what of your speech is sweetest 8 , in that you may place me. Hail to 
Sarasvati” 9 . If he should offer with “To Sarasvatl hail” (i.e. reversing 
the position of svaha “hail”), he would close in Sarasvatl, (i.e.) Speech, 
with the exclamation svaha. When he offers with “Hail to Sarasvatl”, he 
places Speech after svaha. With her, not 10 being closed in, he extends 11 
(sets up, performs) the sacrifice. For the sacrifice is extended upwards 
by means of speech. Or he should offer with “Bekura by name you are, 
sent out for the divine work; be auspicious (and) easy to be regulated for 
us, a realized wish for the sacrificer, hail” 12 . Bekura is Speech. Speech is 
Brahman. Thereby having offered an oblation to Speech, to Brahman, 
he moves slowly (and) does not suffer any injury. 

83. Those who slowly move to the out-of-doors pavamana laud go to 
the forest as it were. A Raksas demon or an other destructive demon 13 
may probably 14 kill them. And (therefore) he offers a second oblation 
(with the formulas) “The Sun-god must protect me from demons from 
heaven, the Wind(-god) from those from the intermediate space, the 
Fire from those from earth, hail” 15 . Having intrusted himself to these 
overlords of these worlds, he slowly moves (to the out-of-doors laud 
and) does not suffer any injury. When Prajapati emitted the sacrifice, he 
emitted it in the Havirdhana. Having been emitted it moved north- 



wards. On that occasion 16 having obtained it here 17 they praised it. At 
the moment when having gone northward 18 they praise with the Out- 
of-doors laud, they thereby praise after having obtained the sacrifice. 

He who knows the divine swift horse ( vajin ), becomes possessed of 
strength (or: booty) (vajin). The divine swift horse is the sacrifice. Even 
if indeed someone mounts a normal (litt.: human) horse without ap¬ 
peasing and stroking 19 it, it injures or destroys him. How much more if 
he should mount a divine horse without appeasing and stroking it. 

84. The Adhvaryu slowly moves forward taking a bunch of grass 
(prastara). He (i.e. the Udgatr) accompanies him with the formula 
“Hereby I stroke (or: cleanse?) the divine horse” 20 . He mounts the 
(divine horse which is) stroked (cleansed?) and appeased (and) does not 
suffer any injury. 

Those who act as an Udgatr for a Soma sacrifice, take up their 
abode 21 in the domain of the gods. Even if indeed someone takes up his 
abode without 22 notifying the human owner of a field, he injures him or 
chases him away. How much more if he should take up his abode 
without notifying the divine owner of the field. He says: “O Soma, sing 
as a chanter, as a chanter sing, O Soma” 23 . Soma is the divine owner of 
the field. Having notified Soma, the divine owner of the field, he acts as 
an Udgatr (and) does not suffer any injury. “On my behalf for glory, on 
my behalf for spiritual lustre, on my behalf for food, on my behalf for 
wealth, on my behalf for prosperity, on my behalf for procreation, for 
the wealth of subjects (or: descendants), for the prosperity of the 
subjects, for the procreation of the subjects, for the kingship of king 
Soma, for my leadership of the clan” 24 . 

Grava Maitreya said: “What shall I obtain by singing for the one and 
what for the other?” 25 . Thereby he meant to say then (that he uttered 
the formulas in the following form): “O Soma, sing as a chanter, as a 
chanter sing, O Soma, (i.e. obtain by singing) this or that for such and 
so”. All these wishes become fulfilled for him. When the Dhisnya fires 
are disposed, these are extended as divine (i.e. symbolic or magic) 
snares. He who not 26 knowing them enters upon (the Mahavedi), gets 
entangled in them. The room between the Agnidhra and the Catvala is 
the door of the sacrifice. Through this he enters upon (the Mahavedi) 27 , 
through this (same) he goes out (for the Bahispavamana). The Vedi is 
Dha by name. Entering upon (it) he should say: “You are the holder 
(dha). Make welfare (sudha) for me. May we sing here the Udgitha in 
good health and being vigorous 28 ”. 

85. When they slowly move to the Out-of-doors laud after having 
drawn draughts (of Soma) inside the Havirdhana, they thereby continue 
life 29 and move to heaven. They move in a continuous movement (i.e. 



holding on to each other)—heaven forms a continuum 30 as it were (with 
the earth) 31 —for the sake of the continuity between heaven (and earth) 
and in order that heaven does not become separated. They move 
stooped forward 32 . Heaven is “upbank” 33 so to say from here. Just as 
someone who goes upwards against the bank is stooped forward, so it is. 
(This is done) in order to reach heaven and not to get into trouble on 
one’s way 34 . 

The Adhvaryu, the breath of the sacrifice, moves first. If they should 
become separated from him, they would become separated from life; 
they would become destroyed. The Prastotr, the head of the Saman, 
moves second. If they should become separated from him, they would 
suffer a capital injury. The Udgatr, who is associated with all the gods 
and who is to be identified with Prajapati, moves third. If they should 
become separated from him, they would suffer the complete loss of all 
their property. The Pratihartr moves fourth, since he is connected with 
one fourth of the Saman. If they should become separated from him, 
they would have to pay for this with one fourth part of themselves. The 
sacrificer moves fifth. The sacrifice is fivefold 35 , the domestic animals 
(or: the victims) are fivefold 35 . If they should become separated from 
him, they would become separated from sacrifice and cattle. 

86. The Brahman priest moves sixth. There are six metres 36 . By 
means of the metres he thereby wards off evil in the form of the Raksas. 
Brahman is this all. In that the Brahman priest is at the rearward, 
thereby one wards off the Raksas with the Brahman and moves to 
heaven. They move (to the Out-of-doors laud) with a bunch of grass. 
The bunch of grass (prastara ) is the sacrificer 37 , the subjects are the 
sacrificial grass (of the Vedi, the Barhis). When they hold the grass (and 
shake it) over and over the Barhis, they thereby push the sacrificer on 
his subjects. Therefore the sacrificer is (placed) over the others, his 
subjects. 

If he should throw down (the Prastara) on (the Vedi), the sacrificer 
would reach heaven and become separated from this world. If he should 
throw (it) beyond (the Vedi), he would be firmly established in this 
world and become separated from heaven. 

As to this they say: “The wife is the half 38 of the sacrificer. In that she 
is outside the Vedi, thereby he does not become separated from this 
world. (So) he may throw it down (on the Vedi) 39 . After all it also 
happens that there is no wife. Moreover, even if there should be a wife, 
he should partly throw down upon (the Vedi) and partly beyond (it). In 
that he throws upon (it), thereby he (the sacrificer) will reach heaven, in 
that he throws beyond (it), thereby he does not become separated from 
this world. 



I. 1. 2. 2. The Out-of-doors laud (87-89) 

CH §134 d-h; Srautakosa II, 2 (E.S.), 459-469; II, 1 (S.S.), 278-291; Staal, 
Pratidanam, 413; 416-417; Agni I, 602-605; Caland, Auswahl, 17-19 (1, 87; 89); 
Ghosh, Fragments, 1 ff. (1, 88). 

PB. 6, 7, 24; 6, 8; JUB. 1, 1-9; J$S. 1, 11; L$S. 1, 12; D$S. 3, 4, 16-38. 

87. In the beginning the sun was here on earth on the spot where the 
Catvala is situated here, the fire was in yonder world. The one (i.e. the 
sun) heated everything here. The gods were afraid of being burnt by the 
other 1 . They said: “This one here (i.e. the fire) will burn everything here 
(in heaven). Let us exchange the two” 2 . They took the one (the sun) 
from here with three (verses of the Bahispavamana); from the interme¬ 
diate space with three; with three they made it go to heaven. Then it 
heated away (i.e. upwards). They saw this last syllable which contains 
the meaning hither 3 . Thereby they made it directed hither. Since then it 
gives heat here hither. With the same syllable containing the meaning 
hither (or; here) they placed the fire in this world. If he should wish that 
the sacrificer reaches heaven, he should chant after having made him 
look at the Catvala. He takes him away from here with three (verses), 
from the intermediate space with three and with three he makes him go 
to heaven. The sacrificer will reach heaven. However, he runs the risk of 
dying prematurely, for 4 they sing the laud on verses which are thither¬ 
ward (i.e. without returning or repetition) 5 . As soon as 6 they have 
chanted the laud with all the verses he should first recite the last verse 
(the ninth) and then the preceding (or nearer, i.e. the eight) and then 
the preceding, (i.e.) all of them hither directed. As to this they also say: 
“By all means this is a coming down again, but he (the sacrificer) 
sacrifices with the wish to reach heaven”. Because there is there (in the 
original thitherward chanting of the verses) a final syllable which con¬ 
tains the meaning hither, therefore he does not become separated from 
this world. 

88. They chant the last (verse) provided with syllables of the 
Rathantara 7 . The Rathantara is this world 8 . 

Prajapatijcreated the creatures. Having been created they completely 
besieged him on all sides looking for food 9 . He created food for them by 
means of the Him-sound. By means of the Om-sound (the syllable Om) 
he prevented the created (food) from going away. The Udgatr is 
Prajapati. The creatures looking for food completely besiege him here 
on all sides. For them he creates food by means of the Him-sound. If, 
after having made the Him-sound, he should not 10 pronounce (the 
syllable) Om, the food would go away 11 . If he should utter the Saman 
first, power would go to the Ksatriya class, for the Saman is the Ksatriya 



class 12 . If he should utter the Rc first, power would go to the people, for 
the Rc is the people 13 . He 14 utters the Yajus formula first. The Yajus is 
the class of the Brahmins 15 . Thereby he produces spiritual lustre. (He 
says:) “ bhur bhuvah svar. I shall make honey. I shall produce honey. 
There will be honey 16 . (Bring us) 17 prosperity, prosperity, refreshment, 
nourishment”. That he says, “bhur, bhuvah, svar” , that is the Brahman 
class, the Yajus. That he says “I shall make honey”—honey is 
offspring—thereby he makes offspring. That he says “I shall produce 
honey”, thereby he produces (offspring). That he says “There will be 
honey”, thereby he makes this (offspring) reach wealth 18 . That he says 
“Prosperity, prosperity”—prosperity is man’s property 19 , prosperity is 
his house, prosperity is his offspring, prosperity is cattle—thereby he 
obtains this. That he says “refreshment, nourishment”—rain serves for 
refreshment and what grows after the rain serves for nourishment— 
thereby he obtains this. 

89. He should chant after having arranged Prajapati 20 . He who chants 
after having arranged Prajapati, to him he (P.) is favourable 21 . (He 
mutters:) “The quarters ( disas ), the pradisas, the videos, the uddisas, 
the disas” 22 . Prajapati is these quarters. Thus having arranged 
Prajapati, he chants. He (P.) is favourable to him who knows thus. 

Kapivana Bhauvayana used to say: “Do they really come to (i.e. 
participate in) a sacrifice who take part in the prasarpana (towards the 
Sadas) without drinking something of god 23 Soma or who (even) drive 
off on their chariot after the conclusion of the Out-of-doors laud? 24 ”. 
He should address that Brahmin among those present at the 
Bahispavamana whom he may regard to be pure with the words “Give 
me your hand” 25 . 

Having thereby invited (all of them) he should recite: “The Soma 
drink of the gods here at this sacrifice, on the sacred grass, on the Vedi, 
of this we eat” 26 . Whether one drives off or not, all the same god Soma 
has been consumed by him. 

The animals of the forest live here (i.e. outside the Vedi, where the 
Out-of-doors laud is chanted). Because they chant the Out-of-doors 
laud in the forest, therefore the forest animals go to the forest. They 
chant the laud on verses which are thitherward. Therefore the forest 
animals are driven away from the one forest to the other. They chant the 
laud on verses of one form 27 . Therefore the forest animals are of one 
colour. The last syllable contains the meaning “hither”. Therefore they 
find (once in a while) a single forest animal 28 in the village and they 
bring to the village one that has been killed in the forest. 

After having chanted the laud they walk northwards 29 . Thereby they 
make the sacrifice go to heaven. They raise their arms. Thereby they 



place the sacrificer in heaven. Thereby they do something which is 
against normal order in that they make a mortal go to immortality. They 
lose their beauty and lustre. If now someone else stands up one should 
hold on to him who stands up and follow in standing up. One does not 
lose beauty and lustre and does not suffer any injury. 

He should know what will be the future. When these people 30 should 
be running away, then he may know: “My property will run away, for 
this Udgatr has sung in such a way”. And if they should be calm so to 
say, then he may know: “My property will remain calm, for this Udgatr 
has sung in such a way”. This is a means of knowing it. 

I. 1. 2. 3. The verses of the out-of-doors laud: various aims (90-96) 

PB. 6, 9, 10; KsudraS. 1, 1, 1-3. 

90. (The tristich beginning) “Sing, o men, a song on (upa) this 
(World)” 1 he should take as opening who desires to obtain a village 2 , 
prosperity and offspring. On this earth, forsooth, they sing a song here. 
On (upon: upa) 3 this earth is everything here. On this earth he is 
productive in offspring and cattle who knows thus. Men are the divine 
clans, Soma is the nobility. Thereby he obtains the people and the 
nobility. (He sings) “which longs for the god” 4 . Thereby he honours all 
the gods without a break. 

(The tristich beginning) “With the produced fluid, which crosses the 
waters (aptur) . . (the gods have come)” 5 he should take as opening who 
desires offspring. Offspring is something additional 6 to oneself. In 
addition to himself he reproduces himself with offspring and is produc¬ 
tive in cattle. He should take the same opening who. 7 . For 

having reached ( aptva) one who is aptur* of this earth, i.e. one who is 
superior, he becomes more wealthy. 

(He sings) “Bursting (forth) (,) with cows (,) adorned” 9 . Sacrifice is 
bursting with cows—for sacrifice is cattle—, adorned 10 . Thereby he 
obtains sacrifice and cattle. (He sings) “The gods have come to the drop 
of Soma”. Soma is the sacrificer 11 , the lauds are the gods. The laud 
makes him go to heaven. 

91. (The tristich beginning) “Be clarified as the foremost of speech” 12 
he should take as opening who desires the highest position. Prajapati 
created the creatures. Having been created they did not respect him. He 
desired: “May I obtain the highest position among these creatures”. He 
saw this opening. He sang the laud with it. Thereupon he obtained the 
highest position among these creatures. He who knows thus, obtains the 
highest position among his own men. Moreover a Stotra verse which 
begins with “Be clarified” is a fortunate verse. There is sung a laud by 
him with a fortunate Stotra verse. 




He who knows a divine (i.e. symbolic) couple procreates with a 
(biological) couple. (The words) “Be clarified” and “of speech” are a 
divine couple. He who knows thus procreates with a (biological) couple. 

This is the opening of all the three Samans: “be clarified” of the 
Vamadevya, “of speech” of the Rathantara, “the foremost” of the 
Brhat. There is sung a laud by him with the opening of all Samans. 

(He sings) “O Soma, with your wonderful refreshments”. Soma is the 
wonderful among the gods. He becomes rich in 13 Soma, the wonderful 
among the gods, and he is productive in offspring. 

(He sings) “In order to win all the powers of inspiration”. Thereby he 
obtains every visionary power. 

92. (The tristich beginning) “Be clarified, o juice, when you, the bull, 
have been pressed out” 14 he should take as opening who desires to 
obtain a firm footing among foreign people 15 . For on account of the 
words “Make us renowned among the people” 15 there arises renown for 
him among foreign people 15 . (He sings) “When you, the bull, have been 
pressed out”. There is so to say a bull, a progenitor, a ruler in that 
community in which there is prosperity. He who knows thus appears as 
a bull, as a progenitor, as a ruler in that (foreign) community in which 
he lives. 

Everybody is hostile against someone who strives to prosper among 
foreign people. (He sings) “Repel all hostilities”. Thereby he repels all 
hostilities for himself. 

(The tristich beginning) “Become clarified by this stream” 16 he should 
take as opening for someone 17 who wishes to begin a combat. (He sings) 
“by which the cows may come hither, the cows of an other people, 
towards our houses”. He who wishes to begin a combat, wishes to take 
the cattle of an other people. He (actually) takes the cattle of foreign 
people. 

He who wants to go after rewards 18 , should take the same opening. 
He who goes for rewards, wants to take the cattle of an other people. 
He who knows thus takes the cattle of an other people and the cattle of 
an other people fall to his share. 

(The tristich beginning) “Agni, you purify the lives” 19 he should take 
as opening for someone who is diseased. His body enters into the fire, 
his breath into the wind. By means of fire which purifies (or: blows) 20 he 
connects body and breath (soul). The same opening they should take, if 
someone among those who have been consecrated, dies 21 . Those are so 
to say regarded as unclean and impure among whom somebody dies 
after they have become consecrated. He makes them clean and pure 
with the fire which purifies. 

The same opening he should take— 

93. —who desires spiritual lustre. Agni is the Brahmin among the 



gods. By means of Agni, the Brahmin among the gods, he obtains 
spiritual lustre. 

The same opening he should take who bewitches. Agni is the Brah¬ 
min among the gods. By means of Agni, the Brahmin among gods, he 
lays low the one whom he hates. 

The same opening he should take who longs for food. For by singing 
“Assign us strength and freshness” he obtains freshness and strength on 
this earth. 

The same opening he should take who becomes bewitched. For he 
who bewitches, treats someone as an enemy or wishes to do wrong, is a 
mischievous demon. Singing “Ward off the evil demon far away” he 
thereby wards off far away the hating evil rival and keeps him down. 

(The tristich beginning) “By fiercely shining lustre” 22 he should take 
as opening who desires spiritual lustre. The Gayatri is fiercely shining 23 . 
The Gayatri is spiritual lustre 24 , the Tristubh is energy and force 25 , the 
Jagati is procreation. Possessing spiritual lustre, energy and force 26 he 
becomes productive 27 with offspring and cattle who knows thus. (He 
sings) “With loudly sounding splendour the Soma (draughts) are bright 
and mixed with milk”. The bright Soma (draughts) are the sacrifice, 
mixed with milk are the cows. Thereby he obtains the sacrifice and 
cows. 

(The tristich beginning) “In accordance with his traditional 
splendour” 28 he should take as opening whose father or grandfather 
may be more important than himself and who considers himself to be 
lower. He obtains the lustre belonging to his father and grandfather. 

(He sings) “The shameless have milked the brilliant (milk)”. The 
brilliant (milk) is the sacrifice, the shameless are the cows. Thereby he 
obtains the sacrifice and cows. 

(He sings) “The milk from the Rsi who grants a thousand”. He 
becomes possessing milk and a strong son who grants a thousand, is 
born to him. 

94. (The tristich beginning) “These drops (of Soma) have become 
poured out” 29 he should take as opening for many sacrificers who 
sacrifice together 30 . By the word “these” he addresses them with a view 
to pre-eminence and superiority 31 . He makes them having an equal 
share by means of a verse which is characterized by this (equality on 
account of the plural “these”). An equal blessing of the sacrifice falls to 
their share. 

When Prajapati created the creatures, he created them by means of 
this opening. (Saying) “these” he created the gods, (saying) “have 
become poured out” the human beings, (saying) “drops” the Pitrs, 
(with) “through the strainer” the draughts (of Soma) (with) “the 



coursers” the lauds, (with) “all” the Ukthas, (with) “towards the 
riches” he decorated them with fortune, after they had been created. He 
who knowing thus sings with this opening, becomes Prajapati and 
creates creatures. And he decorates them with fortune, after they have 
been created. 

(The tristich beginning) “The price-winning ones were let loose” 32 he 
should take as opening for three sacrificers who sacrifice together. He 
makes them having an equal share by means of a verse which is 
characterized by this (equality on account of the plural which denotes 
the winners). An equal blessing of the sacrifice falls to their share. (He 
sings) “The Soma (juices), longing for cows and horses”. Thereby he 
obtains cows and horses for them. (He sings) “The brilliant coursers, for 
the sake of the hero”. Brilliant is the sacrifice, a hero is offspring. 
Thereby he obtains for them the sacrifice and offspring. 

(The tristich beginning) “Both of you are lords of the celestial light” 33 
he should take as opening for two sacrificers who sacrifice together. By 
means of a verse which is characteristic he makes them having an equal 
share. An equal blessing of the sacrifice falls to their share. 

95. (He sings) “Two lords of cattle, as rulers cause our thoughts to 
overflow”. Indra and Soma desired: “May we obtain sovereignty and 
supremacy over all the creatures”. They both together saw this opening. 
They sang the laud with it. Thereupon they both reached sovereignty 
and supremacy over all the creatures. He who has praised with this 
opening reaches sovereignty and supremacy over his own men. 

(The tristich beginning) “For Indra, accompanied with the Maruts, o 
juice” 34 he should take as opening for a noble man. The noble man 
belongs to Indra, the clans to the Maruts. Thereby they make the people 
following the class of the noble men. Therefore the people obeys the 
class of the noble men. 

Or (he sings as opening) “Who overpowers and does not become 
overpowered himself” 35 . He overpowers and does not become over¬ 
powered himself. (He sings) “Who kills the enemy when he attacks”. In 
an attack in which only one of the two parties comes off worst 36 , he kills 
the enemy. The enemy is not able to make a stand. (He sings) “Become 
clarified, o conqueror of thousands”. He who conquers everyone, is 
victorious. He who has praised with this opening, becomes victorious. 

96. (The tristich beginning) “He becomes purified, warding off the 
despisers” 37 he should take as opening for someone who becomes 
calumniated. Unpleasant despisers form the company of him whom they 
calumniate. He wards off the wicked despisers. (He sings) “He, Soma, 
(warding) off the envious”. For the envious form the company of him 
whom they calumniate. (He sings) “going to the place of rendezvous of 



Indra”. He whom they calumniate is without power ( anindriya ) and 
without senses ( adeva). Hereby they make him powerful ( indriyavat ) 
and in the full possession of his mental faculties ( sadeva ) 38 . 

He should take an opening which is connected with Agni and Varuna 39 
for someone who is diseased and suffering from a lingering disease. He 
who is diseased and suffering from a lingering disease is seized by Agni 
and Varuna. By Agni he frees him from Agni’s fetters, by Varuna from 
Varuna’s. 

A verse consisting of shorter padas in which one pada is longer, or 
consisting of longer padas in which one pada is shorter, he should take 
as opening who desires to use small bait-fish in order to catch the big 
fishes 40 . Thinking “The bigger longs for 41 the smaller” he tries to get the 
bigger by means of the (bait consisting of the) smaller 42 . He who knows 
thus, obtains the bigger by means of the smaller. 

(The tristich beginning) “This immortal god” 43 he should take as 
opening whoever desires “May I become at once the chief among my 
own people, may I reach glory”. (Singing) “this (one)” 44 he addresses 
him 45 with a view to pre-eminence and superiority. At once he becomes 
the chief among his own people and reaches glory. There is, however, a 
chance that in his offspring there will not be born 46 someone else who is 
such a liero. For the language (of the verse) addresses him saying as it 
were “this one, not someone else”. This is, however, not thus. He says 
“immortal god”. He is not a god and he is mortal to whom, being a 
hero, there is not born a strong hero. And he is a god, he is immortal, to 
whom, being a hero, there is born a strong hero. To him being a hero 
there is born a strong hero. He forms a continuity with his offspring and 
there is not a break between him and his offspring. 

I. 1.2. 4. The out-of-doors laud: the modifications at the singing of 
the Gayatri verses called Dhurs, their mythical origin and 
explanation (97-104) 

Caland, Auswahl, 19 ff. (1, 97-99); O’Flaherty, Sex and Violence. Chicago 1985, 
51-52; Fujii, Machikaneyama Ronso, Osaka 1986, 22, n. 19. 

JB. 1, 259-273; 315-321; SadvB. 2, 1-3; L$S. 7, 12, 1-7; 7, 13, 13. 

97. The gods and the Asuras were at strife 1 . The gods created a 
razor-edged Vajra 2 : man. They hurled him at the Asuras. Having 
dispersed 3 the Asuras he came back 4 and turned against the gods s . The 
gods became afraid of him. Having taken hold of him they broke him 
into three pieces 6 . Having been broken into three pieces he nevertheless 
resurrected. They took hold of him and inspected him. Then they saw 
that divine powers, i.e. the metres 7 , had entered into man. They said: 
“These divine powers, the metres, have entered into this man. Having 



lived a meritorious life in this world with 8 sacrificing and liberality 9 , 
asceticism and good deeds he will follow us (and reach heaven)”. They 
said: “Let us act so that he does not follow us”. “Let us equip him with 
evil”. They equipped him with the following evil: 10 

98. sleep, lassitude 11 , anger, hunger, passion for gambling, passion 
for women 12 . These evils are associated with man in this world. (Saying) 
“If someone will overcome this and will try to do some good in this 
world, o Agni, than you shall try to destroy it in this world” they placed 
Agni (fire) in this world, Vayu in the intermediate space and Aditya in 
heaven. 

13 Ugradeva Rajani used to say: “It is not me who has hostile inten¬ 
tions against man, but the three highest gods, whom I hear to be 
hostile 14 . For hostility is every time shown to him against whom these 
gods have hostile intentions”. “And the gods do not behave in a hostile 
way against him who knows thus and they want to injure him who 
wishes to injure someone who knows thus.” 15 

The gods said: “Let us cause to fall ( dhurvama ) 16 the Asuras with 
those very divine powers, the metres, which have entered into man”. 

99. Through the Gayatri they snatched away their breath, 17 through 
the Tristubh their sight, through the Jagati their hearing, through the 
Anustubh their speech. They caused them to disappear from this world 
through the Gayatri, from the intermediate space through the Tristubh, 
from heaven through the Jagati, from the cattle 18 through the Anu¬ 
stubh. They caused them to disappear from the whole universe. Then 
the gods got the upper hand and the Asuras were lost. He who knows 
thus gets the upper hand and his hateful rival is lost. 

Because the gods caused the Asuras to fall ( adhurvan ) therefore the 
Dhurs 19 are called Dhurs (tad dhuram dhustvam). He who knows thus 
causes his hateful rival to fall. 

When Prajapati created the creatures he created them with the 
Dhurs. He poured out seed ( retas) with the Retasya verse 20 , he pro¬ 
duced breath with the Gayatri, sight with the Tristubh, hearing with the 
Jagati and speech with the Anustubh. With the Pankti 21 he added the 
trunk ( atman ) to it. Having become Prajapati he creates creatures (or: 
offspring) who knowing thus sings with the Dhurs. 

100. He sings the Retasya verse. Thereby he emits seed. He sings 
without interruption. Seed is non-interruption (of the lineage) 22 . He 
sings the first two verses in a secret way 23 . Seed is something secret. He 
does not ‘touch’ the verse on which the Saman is based (i.e. he sings in a 
very free way, so that the verse is hardly recognizable) 24 . If he should 
touch the verse, he would cut off his seed 25 (i.e. make him childless). 

He sings the verse with three ‘raisings’ 26 . By means of the first raising 
he acquires the exhalation, with the second the inhalation, with the third 



the respiration (vyana) 21 . He sings the verse with three raisings. He 
acquires himself with the first raising, his wife with the second, his 
offspring with the third. He sings the verse with three raisings. He 
mounts this world with the first raising, the intermediate space with the 
second, heaven with the third. He who knowing thus sings the verse 
with three raisings becomes victorious with regard to the world of the 
rival 28 . 

He who wishes to annihilate the world of the rival should sing the 
verse with two raisings. Soon 29 his hating rival becomes lost and he 
obtains glory himself. However, he runs the risk of dying prematurely. 
For he parts with the (life) breaths 30 , (when he parts with) the verse of 
three protractions. He should try to do so that he obtains a complete life 
(time). He should try to annihilate the world of the rival by other 
means. He should indeed sing the verse with three raisings. He should 
not utter the sound Him. If he should utter the sound Him, which is a 
thunderbolt, he would split the seed 31 . 

101. As to this they say: “With the sound Him Prajapati created food 
for the creatures. If he were not to utter the sound Him, the creatures 
would become hungry. He should utter the sound Him (singing) abhayi 
dayivam o yd him ksate hhur 32 . In that he does not utter the Him sound 
with a following Visarga a 33 , he does not 34 split the seed and he does not 
become excluded from the sound Him”. Now they also say as to this: 
“On account of this (leaving out of a behind the Himkara) the seed 
becomes weaker 35 and the Him-sound harder 36 . Or one could no 
doubt 37 split this (seed) with a hair 38 . He should think the Him-sound 
mentally 39 at the moment when normally it has to be pronounced. 
Thereby he does not split the seed and he does not become excluded 
from the Him-sound”. He makes bhiih the Nidhana 40 . When in the 
beginning Prajapati spoke, he spoke: bhiih. (Thereby) he created this 
earth. In that he makes bhiih the Nidhana (finale), thereby he firmly 
places this seed in the earth and thereby he also makes it go to 
development ( bhuti ). 

102. 41 He sings the Gayatri. The Gayatri is breath 42 . He intertwines 
two of its syllables 43 . Thereby he intertwines exhalation and inhalation. 
Therefore exhalation and inhalation mutually intertwined go to and fro 
among the creatures with unweakened strength. He makes sat 44 the 
Nidhana. sat is the breath 45 . Thereby he obtains a firm support in 
breath. 

He sings the Tristubh. The Tristubh is sight. He makes two of its 
syllables manifest 46 . Thereby he places the two eyes. Therefore the two 
eyes are yoked as it were as a couple 47 . He makes jyotis 48 the Nidhana. 

He sings the Jagatl. The Jagatl is hearing. He makes four of its 
syllables manifest. Thereby he places the hearing: two cavities of the ear 



and two shells of the ear 49 . Therefore, remaining on one and the same 
place, one hears (the sounds of) all the respective quarters of space. 
Even going away one hears people speak behind 50 (oneself). He makes 
ila the Nidhana. The ida (“holy libation”) is cattle 51 . Thereby he obtains 
a firm support in cattle. 

He sings the Anustubh. The Anustubh is speech. He sings pushing 
against it so that it turns in this direction 52 in order that speech may not 
run away. If he should sing pushing it away so that in turns away, he 
would blow away speech. Speech would run away from him. When he 
sings pushing against it so that it turns in this direction he thereby places 
speech in himself. 

He sings two of its Padas expressed ( nirukta ) and unexpressed ( anir- 
ukta). They eat with the expressed part of speech; its unexpressed part is 
something to live on 53 . He who knows thus eats with vac and lives on 
it 54 . If he should sing it expressedly, the creatures would talk and not 
remain silent. And if he should sing unexpressedly, the creatures would 
remain silent and would not talk. Because he sings two Padas express¬ 
edly and unexpressedly, people talk and remain silent. He makes vac 
the Nidhana, Brahman is speech (vac). Thereby he obtains a firm 
support in speech, i.e. in Brahman. 

He sings the Pankti. The Pankti is the seasons. He makes six of its 
syllables manifest. There are six seasons 55 . Thereby he obtains a firm 
support in the seasons. 

103. Now they say: “They produce a strife for the metres when they 
use all the metres in singing, whereas the morning pressing belongs to 
the Gayatri. People become quarrelsome”. If he should wish: “May the 
subjects thrive in peace”, he should not sing the Dhurs with various 
metres 56 . (However, by leaving out the Dhurs) he would make the 
sacrifice without a head 57 and he would unjustly receive Daksinas. The 
sacrificer gives the Daksinas thinking: “Let him make Brahman” 58 . He 
should try to act so that he does not make the sacrificer’s sacrifice 
headless and that he does not unjustly receive Daksinas. He should 
indeed sing on different metres. However, if wishing to pick out a 
particular metre out of another (i.e. out of the Gayatri) he does not 
succeed in doing so, then he gets into trouble. If 59 he is not able to 
discern the Retasya while singing (the Gayatri), he becomes without 
seed himself and seedless children are born to him. If he is not able to 
discern the Gayatri in his song, he becomes liable to destruction himself 
and his children are bom dead. If he is not able to discern the Tristubh 
while singing, he becomes blind himself and his children are born blind. 
If he is not able to discern the Jagatl while singing, he becomes deaf 
himself and his children are born deaf. If he is not able to discern the 
Anustubh while singing, he becomes tongueless (mute) and his children 



are born mute. If he is not able to discern the Pankti while singing, the 
seasons become disturbed. If he should not expect to be able to discern 
them in his song he should sing them in a mystic way. In both ways the 
Retasya is sung 60 . 

61 104. Singing the Gayatra he should fix his mind 62 on the earth after 
the Gayatri has been chanted. He should breathe in and out 63 . He 
makes sat the finale. Thereby he sings it 64 in a mystic way. 

Singing the Gayatra he should fix his mind on the intermediate space 
after the Tristubh has been chanted 65 . He should try to look with his 
eyes. He makes jyotis the finale. Thereby he sings it in a mystic way. 

Singing the Gayatra he should fix his mind on the quarters and cattle 
after the Jagati has been chanted. He should try to listen with his ears. 
He makes ila the finale. Thereby he sings it in a mystic way. 

Singing the Gayatra he should fix his mind on heaven after the 
Anustubh has been chanted. Singing with his voice he makes vac the 
finale. Thereby he sings it in a mystic way. 

Singing the Gayatra he should fix his mind on the seasons, after the 
Pankti has been chanted. Thereby he sings it in a mystic way. 

Here he sings the last strophe of three verses quickly. This strophe is 
procreative. Quickly he reproduces himself with offspring and is produc¬ 
tive with cattle who knows thus. When Prajapati created the creatures 
he created them with this very strophe. Saying pavamanasya te kave 
vajin sarga asrksata 66 he created with every sarga (creation or form of 
the root srf) which occurred in the verse. And he also created with 
asrgram vare avyaye 61 . He became afraid that after having been created 
they would become scattered away. With this verse: accha samudram 
indavah 68 he surrounded (them) on all sides with the ocean. They did 
not become scattered away. (He sings) agmann rtasya yonim a 69 . The 
safe place of order (rtasya yoni ) is the house. 70 On the strength of 71 this 
syllable (a) people who have been born here go away and come back (a) 
here (i.e. in the house). 


I. 1. 3. The Ajya-lauds (105-110) 

CH, 236-238; 243-244; 247-248; 261-262; Srautakosa II, 2 (E.S.), 591-594; 600; 

607; 613; (S.S.) 328-332; 336-337; 340-342; 345-347; Staal, Pratidanam, 

417-419; Agni I, 626-632; Caland, Auswahl, 21-25 (1, 105-109). 

JB. 1, 253; 312; 318-319; PB. 6, 8,12-16; 7, 2; J$S. 1,15; LSS. 2, 5,18-21; 2, 

6, 4-12; D$S. 5, 1, 23-27; 5, 2, 9-19. 

105. The gods and the Asuras contended for these worlds, for this 
universe. The gods desired: “May we win 1 these worlds and gain the 
victory over the hostile Asuras” 2 * * * 6 . They conceived these Ajya lauds. 
They used them as lauds. By means of them they won these worlds. 



They won this world with the laud relating to Agni, the intermediate 
space with the laud relating to Mitra and Varuna, yonder world 
(heaven) with the laud relating to Indra and the quarters of space with 
the laud relating to Indra and Agni. Because they won ( ajayan ), there¬ 
fore the Ajya lauds are called the Ajyas. He who knows thus wins these 
worlds and gains victory over his hating rival. 

The gods said: “Let us divide these (lauds)”. They did not agree on 
the distribution. They said: “Let us compete in a chariot-race for them 
and make the mountain 3 the turning-post”. Because they said “Let us 
compete in a chariot race for them” (ajim esam ayama), therefore there 
is a second explanation of the name Ajya. Moreover, because they 
made the mountain the turning-post, therefore that (mythical) moun¬ 
tain is called a stick ( kastha ) 3 . 

106. When they started, the forces seemed to be equally distributed 4 . 
Agni was the first of them to win a race, then Mitra and Varuna and 
thereupon Indra. There was still one race to win. Then Indra realized: 
“Agni will win this”. He said: “If 5 one of the two of us will win, then it 
must be shared by us”. “All right”. Then Agni won. It was shared by 
them (so that) the one had one and a half Stotra and the other one and a 
half. Sacrifice is sacred to Indra and Agni 6 . He who thus knows these 
victories of the gods, becomes victorious in case he wishes: “May I 
become victorious”. 

As to this they say: “If all the Ajya Stotras have the same finales, 
whereby is variation (or: non-incest) ( ajami ) 7 produced 8 . “They have 
different deities” one should say; “thereby inbreeding is avoided”. And 
also he should say: “Because they have different forms, thereby too”. 

These (Ajyas) are animals. Because they sing these Ajya lauds inside 
the Sadas, therefore the domesticated animals have their abodes inside 
the village 9 . (They sing) on verses which are thitherward (i.e. without 
repetition) and (thereupon) constantly returning (i.e. repeating) 10 . 
Therefore the domesticated animals go out (for food) 11 in the morning 
and return in the evening 12 . They sing the laud on verses which have 
different forms. Therefore the domesticated animals have different 
forms (or: colours) 13 . They sing the laud on verses which have different 
deities. Therefore the domesticated animals go separately each to their 
own houses 14 at night. 

107. The gods and the Asuras were fighting a long time without 
reaching a final victory. All here belonged to the Asuras and with the 
gods was only one syllable ( aksara ): speech (vac) (or: one thing which is 
imperishable: speech). Agni said: “I have conceived this (namely) how I 
shall win this (or: here)”. They said: “Say it”. He said: “Having 
engaged this all in battle 15 with the Aksara we must attack 16 in single 
combats with pole to pole 17 (dhurddhuram)”. Because he said: “Having 



engaged this all in battle with the Aksara we must attack in single 
combats with pole to pole”, therefore the Ajyadhurs are called Ajya¬ 
dhurs 18 . Having engaged this all in battle with the Aksara they attacked 
in single combats with pole to pole. They gained the victory over them. 
He who knows thus gains the victory over his hating rival. 

If he should sing the other Dhurs (i.e. those of the Bahispavamana) 
on different metres, he also has to sing the Ajya Dhurs on different 
metres. He who knowing thus should say: “I engage you in battle with 
the Imperishable (aksara)” to the inimical clan in case two clans have 
become engaged in battle, gains the victory over this clan. 

19 The gods said: “Let us divide these (lauds)”. They did not agree on 
the distribution. They said: “Let us compete in a chariot-race for them 
[and make the mountain the turning-post”. Because they said: “Let us 
compete in a chariot race for them” (ajim esam ayama), therefore there 
is a second explanation of the name Ajya. Moreover, because they 
made the mountain the turning-post, therefore also the mountain is 
called a stick ( kastha )] 19 . 

108. They (ran this race) for these (Ajya lauds) (and) started once for 
all of them (i.e. they contended for all the four Ajya lauds in one 
race 20 ). Agni was in the lead among them. Then his axle broke just 
before he had reached the finish 21 . The wheel of his chariot fell off . . . 
but kept turning round (?) 22 . Having seen this they said of him: “He will 
become the most respected to whom others have to give their tribute, 
for his evil took a favourable turn”. He who knowing thus turns over 
(i.e. overthrows the power of a king or authority?), becomes the most 
respected among his own people and the one who receives their tri¬ 
butes. Moreover they make his misfortune turn into fortune. 

Agni having won drove off. Then Indra said to him: “It should be 
shared by both of us”. He (A.) said: “No”. (I. said:) “What one of the 
inmates of a common house obtains, that belongs to all of them 
together 23 . It should be shared by both of us”. He (A.) said: “No”. 
Then he (I.) said: “Look at me”. He looked at him. He said: “You have 
looked at me in order to make up our dispute. Now it has become 
shared by both of us”. “I will share indeed (and signify my choice by 
throwing a look)” he (A.) 24 said, “but only with those people, at whom 
I myself wish to look on every occasion”. “No” he (I.) said; “you have 
looked at me on this occasion 25 (and you did so) in order to make up our 
dispute. It must be shared by both of us”. 

109. The two (said): “Let us refer it to arbitrage”. They put their case 
(or: this question) before Prajapati 26 . Prajapati said: “It was indeed in 
order to make it up that you 27 did look at him. It has become shared by 
both of you”. “All right”. Then it was shared by both of them. One and 
a half Stotra was for the one and one and a half for the other 28 . 



Mitra and Varuna, who in fact are inbreathing and outbreathing, left 
the animals, because they felt slighted 29 (thinking:) “if we are neglected, 
then the animals will not breathe (anymore)”. The animals were lying 
down, not breathing, but puffing and blowing. Then they told these two 
(i.e. Indra and Agni): “Mitra and Varuna, inbreathing and outbreath¬ 
ing, have left 30 the animals. They lie down, not breathing, but puffing 
and blowing. They both came running on and said: “Our animals must 
breathe by means of both of you”. “Not with both of us as long as we 
are neglected” they said. Then they arranged it 31 for these two that 
there was also an Ajya (Stotra) destined for Mitra and Varuna. There¬ 
upon the animals breathed through these two. He who knows this 
victory of Agni, becomes victorious, if he desires “May I win here”. 
And he who knows this obtaining of one half by Indra, obtains one half, 
if he wishes “May I obtain one half”. And he who knows this accom¬ 
modation 31 of Mitra and Varuna (by Indra and Agni who arranged one 
Ajya Stotra for them), for him everything becomes favourable 31 , if he 
wishes “May it become favourable for me here”. 

110. These Ajya (lauds) are all connected with Indra and Agni. They 
chant the (first) laud on verses belonging to Agni. Thereby it is con¬ 
nected with Agni. The metre is a Gayatri. Thereby it is connected with 
Agni 32 . The Stoma is the fifteenfold. Thereby it is connected with 
Indra 33 . 

They sing this (Ajya) laud which is connected with Indra and Agni 
(the third time) on verses which belong to Indra. Thereby it is connected 
with Indra. The metre is Gayatri 34 . Thereby it is connected with Agni. 
The Stoma is the Fifteenfold. Thereby it is connected with Indra. 

They sing this (Ajya) laud which is connected with Indra and Agni 
(the fourth time) on verses which belong to Indra and Agni. Thereby it 
is connected with Indra and Agni. The metre is a Gayatri. Thereby it is 
connected with Agni. The Stoma is the Fifteenfold. Thereby it is 
connected with Indra. 

Therefore this (fourfold Ajya Stotra) is connected with Indra and 
Agni. Indra and Agni together form the deity of sacrifice. Thereby he 
gives sacrifice a firm foothold in its own deity at the morning libation of 
Soma. 

I. 1. 4. The Gayatra Saman chanted in the Out-of-doors laud. (1, 
111-115) 

PB. 7. 1; DSS. 3, 4, 12-15 

111 1 . Prajapati produced the creatures. He produced them without 
breath. By means of this (Gayatra) Saman he made breath for them. 
The Gayatra is breath 2 . He who knows thus reaches a complete lifetime. 



After they had obtained breath the Raksas demons persecuted them. 
Singing this Saman he rescued them. Because singing (gayan) he re¬ 
scued ( atrayata) therefore the Gayatra is called Gayatra. He who knows 
thus rescues himself from all evil 3 . It should be chanted in a rising 
tone 4 —Heaven is high—in order to reach heaven. It should be chanted 
in three sections 5 —there are three worlds here—in order to obtain these 
three worlds. It should be chanted with three ‘raisings’ 6 —there are three 
breaths: prana, apana, vyana —for the sake of the continuity of these 7 . 
For him who v knows thus exhalation, inhalation and circulation within 
the body (prana, apana, vyana) form a continuous process. It should be 
chanted in three sections—there are three worlds here—in order that 
these worlds are continuous (and not separated from each other) 8 . For 
him who knows thus these three worlds form a continuity 9 . 

112. They say: “Something which is sacred to the Pitrs is not to be 
undertaken 10 by him”. Now this is sacred to the Pitrs for him, namely 
that he makes his breath stop 11 . If he might prematurely become 
deprived of breath 12 , he has to take breath 13 in the middle of the verse. 
The verse is breath, the Gayatra is breath. Thereby he infuses 14 breath 
in the middle of breath. 

If, however, he should actually become deprived (of breath before 
the end of the Gayatri) 15 , he must chant the words prana, apana and 
vyana. The word prana is two syllables, apana is three and vyana is 
three. That amounts to eight. The Gayatri is eight-syllabic. Thereby he 
does not become deprived of the Gayatri. 

There should not be retired to the forest 16 in the middle of a Saman. 
He who retires to the forest in the middle of the Saman, either loses all 
his property or dies. That one begins 17 after the opening (Prastava) 
without a special tone (svara), that is the ‘forest’ (retirement into the 
forest; retirement from something undertaken) in the middle of a 
Saman. 

He should chant (the Saman) after having provided (it) with a 
Svara 18 . The Svara is the own property 19 of the Saman. Thereby he 
makes it prosper with its own property. The Svaras are the food of the 
Saman. Thereby he makes it prosper with food. The Svara is the base 20 
of the Saman. Thereby he makes it prosper with a base. The Svara is the 
own speciality 21 of the Saman. Thereby he makes it prosper with its own 
speciality. 

113. The oblation of the sacrifice did not reach the gods. Prajapati 
considered: “How might the oblation of the sacrifice now reach the 
gods?” He cut these two syllables out of the Gayatri: it was the 
twosyllabic exclamation Vasat. Since then the oblation of the sacrifice 
reached the gods. The exclamation Vasat is food. He who knows thus 
eats food. 



Indra raised his Vajra against Vrtra. These two syllables of this (word 
vasat) were two disks 22 . This (word) 23 was a Vajra. He who should 
fondle these two, would fondle a Vajra. 

He who milks something which has already been milked 24 does not 
thrive; but he who milks something which has not (yet) been milked 
thrives. He milks something which has already been milked 25 who uses 
these two syllables. Therefore these two should not be used. For him by 
whom the whole (sarva) Gayatri is chanted, everything (sarva) is ob¬ 
tained in his house. He by whom it is not chanted runs the risk of 
becoming emaciated. He should take away one of the two syllables (of 
the Vasatkara) 26 and use 27 a twenty-fourfold speech 28 . There is not 
chanted a defective Gayatri by him and he also does not fondle (a 
Vajra). 

114. He who knows the monosyllabic amtiu (graha) 29 becomes an 
‘eater of food’ 30 and the most respected among his people. And he also 
functions as an Udgatr for his people. Speech (vac) is the monosyllabic 
amtu (graha). It is the Gayatra Saman. In the Gayatra which is chanted 
the last syllable of its introduction ( adi ) 31 is a stumbling-block 32 . He who 
singing the Saman touches upon this (syllable) touches upon a stum¬ 
bling-block. He who leaves it out produces a gap in the Gayatri. When 
the Gayatri has become leaky as a result of this the sacrifice streams 
away, and consequent upon the sacrifice the sacrificer 33 and consequent 
upon 34 the sacrificer his subjects. 

Sadhryasva Taigmayudhi said: “Who wishes now to foster two poi¬ 
sonous snakes (?) 35 in one’s bosom?”. The two final syllables of the 
Gayatri are two posisonous snakes. He who singing the Saman touches 
upon these two fosters two poisonous snakes in his bosom. Who, on the 
other hand, leaves them out produces a gap in the Gayatri. When the 
Gayatri has become leaky as a result of this the sacrifice streams away, 
and consequent upon the sacrifice the sacrificer and consequent upon 
the sacrificer his subjects. 

115. Leaving all these syllables out he should apply the word vac (at 
the end). Speech (vac) is Brahman. As one might pass thorny tracks 36 
by covering them with a hide, in the same way he safely passes the 
stumbling-block of the sacrifice by crushing it down with vac, i.e. with 
Brahman, and he does not suffer any injury. The Pratihartr becomes cut 
off from the Saman, if he does not sing the Pratihara of the Gayatra. In 
thought he should make the Him-sound during the Prastava. Having 
breathed in he should say: vac. Thus he does not become cut off from 
the Saman and he does not suffer any injury. Him who knows the 
syllable which is radiant, yoked horses which are radiant, convey. This 
syllable is (the word) speech (vac). Its radiance is breath. Him who 
knows thus yoked horses which are radiant convey. 



I. 2. The midday service (1, 116-155) 

CH, 267-328; Srautakofa II, 2, (E.S.), 619-710; II, 1 (S.S.), 350-415; Staal, 
Pratidanam, 419-425; Agni I, 632-646. 

JB. 1, 322-355; PB. 7, 3-10; 8, 1 -A; J$S. 1,16-17; L$S. 2, 7-2,10, 3; DSS.5, 
3-6, 2, 3. 


I. 2. 1. The Madhyamdina Pavamana laud (116-127) 

CH, 277-282; Srautakosa II, 2 (E.S.), 634-637; II, 1 (S.S.), 357-365; Staal, 
Pratidanam , 419-422; Agni I, 633-639. 

JB. 1, 322-326; PB. 7, 3-5; J$S. 1, 16-17. 

I. 2. 1. 1. Opening. The Gayatra (116) 

CH 276; 279-280; Srautakosa II, 1 (S.S.), 355-358; 361; 363; Staal, Pratidanam , 
419-420; Agni I, 633. 

116. The opening verses (of the Marutvatlyagrahana) 1 contain refer¬ 
ences to the Maruts. They take a ladleful connected with the Maruts— 
Indra slew Vrtra accompanied by the Maruts—for the sake of Vrtra’s 
slaying 2 . (The opening verses of the Gayatra and Amahlyava:) “In the 
highest it was produced by you, the plant” 3 contain the word ‘plant’ 
(andhas). The plant is the day 4 . It is the laying hold (or: beginning) of 
the day 5 . The (Soma) plant is the sacrifice. It is the laying hold of the 
sacrifice. The ancient Brahmins used to consider: “There are three 
plants in the sacrifice: ucca te jatam andhasa, vasor mandanam andhasah 
and purojiti vo andhasah 6 . Among the animals there are three moments 
for eating: at day-break, at noon and in the evening. These he thereby 
obtains. 

7 These worlds were together, but became separated. Nothing of them 
was falling together. Men and gods became hungry. For the gods live on 
what is given from here and men on what is given from yonder world 7 . 
Then Prajapati saw these verses 8 : 9 “In the highest it was produced by 
you, the plant”. ‘Upwards’ he conveyed the oblation from here to the 
gods. With (the second pada) “I take (the Soma) which is in heaven to 
earth” he made the rain flow down from heaven. He made the two 
worlds associated. The two worlds had abundance (of food) agreeably 
to his wish. For him who knows thus these two worlds have abundance 
(of food) agreeably to his wish 9 . On these (verses) the Gayatra is 
(chanted) of which the Brahmana has been treated 10 . 



I. 2. 1. 2. The Amahlyava (117-118) 

CH, 280 ; $ra.utako§a II, 1 (S.S.), 358; 361; 363-364; Staal, Pratidanam, 420; 
Agni I, 633; Auswahl, 26-28. 

JB. 1, 322; PB. 7, 5, 1-5. 

117. And now the Amahlyava (Saman). Prajapati produced the 
creatures. He produced them without food 1 . Being hungry they ate each 
other. Prajapati considered: “How might these creatures not be hun¬ 
gry?” He saw this Saman. Thereby he gave them food, i.e., rain, but (he 
did so) with a Saman without finale. It rained for them and it did not 
stop. Then he saw this finale. He used this. Then it stopped for them. 
On the strength 2 of this Saman Parjanya rains and stops (raining). 

Whoever desires rain, should chant the laud with this (Saman) with¬ 
out finale. Parjanya is raining for him. If he rains too much, then he 
should apply this finale. Then he stops (raining) for him. Parjanya rains 
and stops (raining) for him who knows thus. 

Because the creatures who were thorouhgly satiated and had eaten 
well, honoured (amahiyanta) him, therefore the Amahlyava is called 
Amahlyava. Him who knows thus the thoroughly satiated dependents 
honour, while he himself is also thoroughly satiated 3 . 

Having obtained food they did not respect him (anymore). They were 
so to say companions 4 . For food is power. He became sad and was not 
happy. He considered: “How does it come about that I produce these 
creatures and that after having been produced they do not respect me?” 
He saw this Saman. Herewith he chanted the laud. 

118. He applied stause 5 (“I praise”) as finale and he gratified them. 
They fell into his power. He gratifies his hating rivals and they fall into 
his power, if he knows thus. Because he saw them being happy 
(amahiyamanah), therefore the Amahlyava Saman is called Amahl¬ 
yava. And also because having got them into his power he was happy 
(amahiyata), it is called Amahlyava. Having got his own people into his 
power he becomes happy 6 who knows thus. So if his people get out of 
his power as it were, he should sit down among them and study this 
(Saman). He gets them into his power. 

The Uttarakurus say: “The Pancalas consume Soma for which the 
vasat exclamation has not been uttered”. (One might answer:) 7 “The 
Hotr utters the vasat exclamation for every single deity, the Udgatr for 
all of them, for the Udgatr is sacred to all the gods. He should utter the 
vasat exclamation with the finale of the Amahlyava Saman”. By doing 
so (iti) 7 they consume Soma for which the vasat exclamation has been 
uttered. As to this Marja Sailana observed: “He (already) gratifies the 
rivals with the finale”. (Therefore) he should utter the vasat exclamation 



before the finale, singing: vausad bhiimi o dada 8 . He consumes Soma 
for which the vasat exclamation has been uttered. 

I. 2. 1. 3. Metres (119-120) 

Auswahl, 28-29 

PB. 7, 4 

119. He who knows the udder of the sacrifice milks the sacrifice. The 
Pavamana Stotra is sacrifice. Its udder is the Gayatri metre 1 . He should 
make the Gayatri consisting of four verses 2 . Thereby he makes an udder 
for the sacrifice and he milks the sacrifice. He who knows the support of 
the sacrifice, makes a support for the sacrifice and has a firm support 
himself. 

The Pavamana Stotra is sacrifice 3 . Its support is the Gayatri. He 
should make the Gayatri consisting of four verses. Thereby he makes a 
support (of four legs) for the sacrifice. He makes the sacrifice have a 
support and obtains a support himself. 

He should make the Gayatra Saman based on these (Gayatri) verses: 
ucca te jatam andhasa, asya pratnam anu dyutam and end visvany ary a 
a 4 . On these same the Amahiyava. In that he produces an additional 
verse as fourth verse, thereby (the Saman) becomes consisting of four 
verses. The royal court 5 becomes firmly established. He makes the 
sacrifice have a support and obtains a support himself. 

120 6 . Three metres convey the sacrifice: the Gayatri, the Tristubh and 
the Jagati. With these the Anustubh is completely coinciding 7 . By 
means of this the gods wished to reach heaven. They did not reach it. 
They added the four domesticated animals to it: cow, horse, goat and 
sheep. Thereby (i.e. by the 32 syllables of the Anustubh extended with 
the 4 mentioned items) they reached it. Having reached heaven they 
said: “A great one ( brhati ), forsooth, it was by which we have reached 
this”. Therefore the Brhati (of 36 syllables) is called Brhati. There was 
no metre called Brhati before that time. This Brhati means cattle 8 . 

With the same element by which they undertake the last part ( ni- 
dhana ), one introduces ( prastauti ) (this Brhati). With the same again 
one also makes its actual beginning ( adi ) 9 . Therefore animals have 
intercourse with the same (animal) from which they were born and they 
are again reborn from this same (animal) 10 . 

One should not utter the vasat exclamation with the Brhati, in order 
not to strike down 11 the cattle. If he should utter the vasat exclamation 
with the Brhati, he would strike down the cattle with a Vajra 12 . 



I. 2. 1. 4. The Raurava and the Yaudhajaya (121-124) 

CH, 280-281; Srautakosa II, 1 (S.S.) 358-359; 362-364; Staal, Pratidanam 
420-421; Agni I, 633; 638; Auswahl, 29-30; Oertel, JAOS 18 (1897), 48. 

JB. 1, 322-323; PB 7, 5, 6-15. 

121. After the gods had killed the Asuras they regarded themselves as 
unclean and impure. They wished: “May we be clean, pure and ‘ster¬ 
ilized’ 1 ; may we go to heaven”. They saw these verses. Thereby they 
became purified: “Purifying yourself you flow, o Soma, in streams, 
clothing yourself in water” 2 . Water is a means of purification. With 
water they became purified. “Giving riches you take your seat on the 
place where cosmic order is regulated” 3 . Cosmic order is the space 
between heaven and earth. Thereby they passed the space between 
heaven and earth. “As a god who is the golden fountain” 4 . The divine 
fountain is yonder world. Thereby they came to heaven. Then they 
became clean, pure and ‘sterilized’ and went to heaven. He who has 
praised with these 5 verses becomes clean, pure and ‘sterilized’ and goes 
to heaven. 

122. On these (verses they sing) the Raurava (Saman). Agni Ruru 6 
saw this Saman. Because Agni Ruru saw this Saman, therefore the 
Raurava is called Raurava. 

Rura Itivrddhra 7 , desiring cattle, performed austerities. He saw this 
Saman. He praised with it. He used this (word) ila (as finale). Ila means 
cattle 8 . Then he obtained cattle. Therefore this Saman procures cattle. 
He who knows this, obtains cattle and becomes rich in cattle. And 
because Rura Itivrddhra saw it, therefore also it is called Raurava. 

And now the Yaudhajaya. Indra, who was living by war 9 , saw this 
Saman. Because Indra, who was living by war ( yudhajivan ) saw this 
Saman, therefore the Yaudhajaya is called Yaudhajaya. He who knows 
thus overcomes his hating rival without fighting ( ayudha ) as it were. 

Yudhajiva Vaisvamitra, desiring a firm support, performed austeri¬ 
ties. He saw this Saman. He praised it. Then he obtained a firm support. 
Therefore this Saman is a firm support. He who knows thus gets a firm 
support. And because Yudhajiva Vaisvamitra saw it, therefore also it is 
called Yaudhajaya. 

123. After the gods had thoroughly cleared the Asuras of all they 
had 10 by means of the Yaudhajaya they took away the property of them 
who were roaring ( ravamananam ) by means of the Raurava. He who 
knows thus clears his hating rival out by means of the Yaudhajaya and 
takes away the property of him who is roaring by means of the Raurava 
Saman 11 . 

By means of the Raurava Saman the gods went upwards to heaven. 
The Asuras ascended after them, saying o va. The gods perceived this. 



They saw this Stobha. By means of this (which runs:) o ha u vd they 
threw them downwards 12 . Singing utso devo hira ha u vd 13 they made 
them touch the earth. The Saman had reached its end as it were. 
Heaven should stretch out upwards 14 . The Udgatr comes after ( urdh- 
vam “upwards from”) the Pratihara. (This is done) in order to reach 
heaven. (He sings) nyaya au ho vd ila. He reaches heaven after having 
secured continuity (between Pratihara and Upadrava) by means of the 
tone 15 . 

The number of Samans 16 , their systematization and their symbolical 
implications 17 amount to this: A Saman has the Svarita tone on its last 
vowel (it is svara). The tone is breath. And it also has (i.e. may have) a 
finale. The finale is the self. And it is ending in the word ila. The ila is 
cattle 18 . Thereby he connects breath, self and cattle. There is praised 
with every possible systematization of the Samans and with all the 
symbolical implications of the Samans by him who knows thus. 

124. There are forsooth two (kinds of) Samans: with Stobha and 
without Stobha. Of these two the one with Stobha means nobility, the 
one without Stobha the Brahmin class. He who knows thus wins the 
nobility and the Brahmin class. 

And now the Yaudhajaya Saman which has three finales 19 in order to 
correspond to the arrangement of the Soma pressings. By means of the 
Pavamana food is given to the gods. It has finales in the interior (of the 
Saman) for the sake of setting apart some food 20 . For if all the food 
should be given to the gods, there would not be left food here for the 
human beings and the animals to live upon. It has finales in its interior in 
order to set some food apart. 

The Asuras wished to disturb 21 the sacrifice of the gods, during the 
time when the Daksinas are given and there is no singing of Stotras or 
recitation of Sastras. The gods noticed this. They saw this Saman. 
Thereby they praised. They took the Morning pressing by means of the 
first finale, the Midday pressing by means of the second one and the 
Third pressing by means of the third one. They raised these Vajras. The 
Asuras did not dare to undertake anything against these raised Vajras. 
Then the j»ods succeeded and the Asuras were conquered. He who 
knows thus becomes successful and his hating rival is conquered. And 
that Pavamana is perfect in which 22 there is a Saman with three finales 
with a view to the arrangement of the pressings. 

I. 2. 1. 5. The Autana (125-127) 

CH, 281-282; SrautakoSa II, 1 (S.S.), 360-361; 363-364; Staal, Pratidanam, 421; 
Agni I, 638; Auswahl, 31-32; Oertel, JAOS 28 (1907), 81-98 (cf. Caland’s 
transl. of B$S. 18, 46 in AbhKM 12/1 (1903), 26 ff., also quoted by Oertel, o.c., 
81, n. 2); J. Hertel, Indische Marchen (no place, no date), 10—11; Rau, AS 20 



(1966), 79-81; German Scholars on India I, 208 f.; O’Flaherty, Sex and Vio¬ 
lence, 89-90. 

JB. 1, 324; PB. 7, 5, 16-20. 

125. The gods and the Asuras joined in battle but did not gain the 
decisive victory during a long time. Brhaspati was the Purohita of the 
gods, Usanas Kavya 1 of the Asuras. The magic-power 2 applied on the 
one side, was also applied on the other side. The magic power was one 
and the same and did not produce a decisive victory. The Gandharva 
TriSIrsan 3 knew how the ultimate victory could be obtained by them. He 
was a jealous man 4 . In the midst of the waters he had a floating 
ship-town 5 . Then Indra noticed: Tri&rsan knows how we can win the 
victory. He importuned 6 his wife, since he was desirous of this victory. 
He said to her: “Ask your husband: ‘Which of the two parties, the gods 
and the Asuras, who have been engaged in battle already during a long 
time, will win the victory?”’ When they were having this talk, he (i.e. 
her husband) arrived 7 . At the same moment he (i.e. Indra) turned into a 
leech or a blade of grass and clung 8 to the deck of the ship 9 . She asked 
her husband: “Which of the two parties, the gods and the Asuras, who 
have been engaged in battle during a long time, will win the victory?” 

126. “Not (so) aloud” he said; “the floor has ears”. Therefore even 
now people say here: “Not (so) loud. The floor has ears” 10 . “Never 
mind”, she said, “do tell!” He said: “These two Brahmins know the 
same, Brhaspati among the gods and Usanas Kavya among the Asuras. 
What these two do, that comes to the same. The same offerings which 
the one brings, are brought by the other. They meet and go apart again 
each to their own place of departure 11 . If one of the two will join the 
other one of the two parties, then this party will win”. Having noticed 
this Indra flew away after having become a parrot. Having seen him 
flying away he said: “They will become victorious for whose benefit that 
green-coloured one flies there”. He (Indra) went to USanas Kavya who 
was among the Asuras. He said to him: “O sage, what kind of foreign 
people 12 do you aid? You belong to us or we to you. Take our side.” 
“How?’’ he said, “with what do you induce me to come?” “With these 
cows of plenty 13 of Virocana, the son of Prahlada” 14 . With these, i.e. 
with (the verses beginning with) “Forth now” 15 they both ran forth. The 
Asuras followed 16 these two. They overtook these two. He said: “O 
Sage, the Asuras overtake us”. “Arrange it so”, he said, “that they do 
not 17 overtake us two”. They took the following countermeasure: 18 

127. With the words “God Indu with good arms, who destroys curses 
and protects the communities 19 , purifies himself, the father of the gods, 
the able progenitor, the pillar of heaven, the supporter of the earth” 20 
hereby these two erected a pillar up to heaven. The Asuras did not pass 
beyond this 21 . These two came to the gods 22 with these wish-cows (i.e. 



verses?). When these two arrived they 23 (the gods) praised them: “An 
inspired seer, leader of the peoples, cautious and prudent, through 
visionary power Usanas 24 , found the secret, hidden name of the cows, 
that which was hidden by them” 25 . These verses are connected with 
cattle. He who has praised with these verses obtains cattle and becomes 
rich in cattle. On these verses the Ausana Saman (is sung). For Usanas 
Kavya desired the immortal world of the Gandharvas among the gods 26 . 
He saw this Saman and praised with it. Then he attained the immortal 
world of the Gandharvas among the gods. This is a world-finding 
Saman. He who has praised with it attains the immortal world of the 
Gandharvas. Because Usanas Kavya saw it, therefore it is called AuSana 27 . 

“It is provided with a particular tone (at the end). By means of a 
sound (or tone) at the end 29 (of the mantra) food is given to the gods. It 
becomes identical with the Rc 30 (in its Saman-ending) at the end of the 
Pavamana. They take care that the Saman does not exceed the (last 
syllable of the) Rc and the Rc the (last syllable of the) Saman. The fact 
that here and there in the Pavamana they do not 31 chant (words from 
the Rc) is (done) for the sake of its equality (between Saman and Rc), 
for the balance in its arrangement. At the beginning (of the Pavamana) 
the Gayatra Saman has the ‘circumflected’ padanusvara ending, at the 
end at the conclusion of the Pavamana (the Ausana) has the ‘circum- 
flected’ padanusvara ending 32 . Therefore the creatures have airs in two 
directions, upwards and downwards 28 . 

The Gayatri metre is applied in two Samans. It is this downward air. 
Therefore one produces something twofold with this air: stools 33 and 
winds. 

The Brhatl is applied in two Samans. It is this forward air. Therefore 
one produces something twofold with this air: one emits seed and one 
urinates 34 . 

The Tristubh is applied to one Saman. It is the navel 35 . There is only 
one Saman (chanted) on this (metre). Therefore one does only one 
thing with this air, i.e. when one breathes up, one’s navel correspond¬ 
ingly ‘breathes up’ 36 . 

I. 2. 2. The four Prstha lauds (128-155) 

CH, 305-325; Srautako&a II, 2 (E.S.), 690-708; II, 1 (S.S.), 388-413; Staal, 
Pratidanam, 422-425; Agni I, 641-646; Auswahl, 25-47. 

JB. 327-335; PB. 7, 6-10; 8, 1-3. 


I. 2. 2. 1. The first Prstha laud: Brhat and Rathantara (128-137) 

CH, 305-310; Srautako&a II, 2 (E.S.), 690-693; II, 1 (S.S.), 388-392; Staal, 



Pratidanam, 422-423; Agni I, 641-642; Auswahl. § 25-33 (128-130; 133-137). 

JB 1, 291-298; 327-332; PB. 7, 6-7; J$S. 1, 17; L$S. 2, 9; D$S. 6, 1. 

128. When Prajapati created the Brhat and the Rathantara, he first 
saw the mind: the Brhat. He spoke over it speech: the Rathantara. 
Because he spoke speech, the Rathantara, (over it), therefore the 
Rathantara comes to be ‘yoked’ (i.e. applied) first 1 . And because he saw 
mind, the Brhat, in the beginning, therefore these two (Samans) are 
(mentioned in the Dvandva compound in this order) brhadrathantare 2 : 
first mind, then speech. 

3 The Brhat is mind, the Rathantara speech. The Rathantara is the Rc, 
the Brhat is the Saman. The Rathantara is the Brahmin class, the Brhat 
the nobility. The Rathantara is this world, the Brhat is yonder world 3 . 

That which moves, so to say, belongs to the Rathantara, that which 
stands to the Brhat 4 . The animals which have front teeth in one of the 
two jaws only 5 , are connected with the Rathantara, those who have 
front teeth in both jaws are connected with the Brhat. The horizontal 
lightning is connected with Rathantara, the vertical one with the Brhat. 
He (the Udgatr) should collect 6 the powers of the Rathantara before he 
chants the Rathantara: “With your power which is in fire, which is in the 
water, with your power which is in the chariot and the one which is in 
the thunder, with your power which is in the wind therewith become 
united, o Rathantara; be full of riches for us” 7 . It becomes full of riches 
for the Udgatr, full of riches for the sacrificer, full of riches for the 
offspring (or: the subjects) 8 . 

129. The gods and the Asuras were at strife. The gods created a 
razor-edged Vajra: man. They hurled him at the Asuras. Having dis¬ 
persed the Asuras he came back and turned against the gods. The gods 
became afraid of him. Having taken hold of him 9 they pushed him away 
into the Brhat and the Rathantara. This razor-edged Vajra is the purusa 
in the Brhat and the Rathantara 10 . Whomsoever he may hate, he puts in 
the mouth of the Brhat and the Rathantara. If the Soma sacrifice has the 
Rathantara (in the first Prstha-stotra), he (the Udgatr) should say, after 
the Prastava has been chanted: “Honour to mother Earth; o Rathan¬ 
tara, do not injure me” 11 . If the Soma sacrifice has the Brhat (in the first 
Prstha-stotra), he should say: “I take refuge with father Heaven; o 
Brhat, do not injure me” 11 . Then he should follow up and recite: “Take 
away through the lifebreaths the lifebreaths of so and so. Take away his 
life, his lifebreaths, with a sharp cut. Being angry strike 12 him in anger 
with a stick. Bend the bow and hit him with an arrow” 13 . He puts him in 
the mouth of the Brhat and the Rathantara. He whom he hates loses his 
life before the end of the year. He who knows the ‘divine’ (i.e. 
symbolical) 14 chariot comes into possession of a chariot. The ‘divine’ 



chariot is sacrifice. Its front part 15 is the Out-of-doors laud, its horses the 
Brhat and the Rathantara, its thongs with which the horses are yoked 
the Ajyastotras, its two reins the two Pavamanas, its two sides 16 — 

130. —the AuSana and the Kava Samans, its two axle-pins the 
Naudhasa and Kaleya, its standing-place for the charioteer in the front 
part 17 the Vamadevya, its floor 18 the Yajnayajniya, its charioteer man 19 . 
This is the ‘divine’ chariot. He who knows thus comes into possession of 
a chariot. If the Soma sacrifice has the Rathantara (in the first Prstha- 
stotra), he should not exclude the Brhat. If the Soma sacrifice has the 
Brhat (in the first Prstha-stotra), he should not 20 exclude the Rathan¬ 
tara. ho is the Brhat with a Rathantara element. After the Prastava of 
the Brhat he should start the Adi part of the Saman after having recited 
ho. The Rathantara with a Brhat element is a. After the Prastava of the 
Rathantara he should start the Adi part of the Saman after having 
recited a 21 . Thereby he yokes the Rathantara to the head 22 of the Brhat. 
He takes care that the ‘divine’ chariot has more than one horse, 
establishes the sacrifice and becomes established himself. 

The Rathantara is the ‘divine’ chariot 23 . After the Prastava of the 
Rathantara he should touch the earth 24 with both hands in order that the 
‘divine’ chariot should not become unstable. 

131. He makes a Stobha of one syllable. Therefore the chariot is 
continuously stabilized by every single spoke 25 . 

He makes two Stobha syllables. Two are the sides of the ‘divine’ 
chariot. By means of the two sides he thereby gives stability to the 
‘divine’ chariot. 

He makes three Stobha syllables. The sacrificer has two feet and he 
himself (i.e. the priest) is the third (item). Thereby he obtains a secure 
position with his sacrificer. Moreover there are three worlds here. These 
he obtains thereby. 

He makes four Stobha syllables. There are four quarters of space and 
the cattle have four feet. Thereby he obtains a secure position in (all) 
the quarters as well as in cattle. 

He makes five Stobha syllables. Sacrifice is fivefold 26 and cattle is 
fivefold. Thereby he obtains a secure position in sacrifice and cattle. 

He makes six Stobha syllables. There are six seasons. Thereby he 
obtains a secure position in the seasons. There are also six metres 27 . 
These he obtains thereby. 

He makes seven Stobha syllables. The Sakvaris have seven lines. 
Thereby he obtains a secure position in the Sakvari, (which means) in 
cattle 28 . Moreover there are seven metres which increase by four syl¬ 
lables 29 and seven primary vital powers 30 . These he obtains thereby. 

He makes eight Stobha syllables. The Gayatri has eight syllables. The 



Gayatri means brilliance and splendour based on wisdom 31 . He obtains 
a secure position in brilliance and splendour. And moreover in cattle 
with eight hoofs. 

132. He makes nine Stobha syllables. There are nine vital powers 32 in 
man. Thereby he could take away the vital powers of his hating rival. He 
places vital powers in himself. Moreover 33 he obtains the Stotra of the 
Trivrt laud (= 3 x 3). 

He makes ten Stobha syllables. The Viraj has ten syllables. The Viraj 
means food 34 . Thereby he obtains a secure position in the Viraj, in food. 
Moreover there are ten vital powers 35 . These he obtains thereby. 

He makes eleven Stobha syllables. The Tristubh has eleven syllables. 
The Tristubh is power and strength 36 . Thereby he obtains a secure 
position in power 37 and strength. 

He makes twelve Stobha syllables. The Jagati has twelve syllables. 
The Jagati is cattle 38 . Thereby he obtains a secure position in the Jagati, 
in cattle. Moreover there are twelve months. These he obtains thereby. 

He makes thirteen Stobha syllables. Thereby he obtains the thir¬ 
teenth, additional month 39 . 

He makes fourteen Stobha syllables. The year is fourteenfold 40 . 
Thereby he obtains a secure position in the year. 

He makes fifteen Stobha syllables. There are fifteen nights and days in 
a half-month. Half-month by half-month he obtains the year. 

He makes sixteen Stobha syllables. Man is sixteenfold 41 . Thereby the 
(disappearing sixteen) digits (of the moon) oppress and drive away the 
evil, hating rival. He reaches prosperity himself. Moreover he obtains 
the Stotra of the Sixteenfold laud. 

He makes seventeen Stobha syllables. Prajapati is seventeenfold 42 . 
Thereby he obtains a secure position with Prajapati. 

133. He should make this Stobha-singing different. He should not 43 
chant the Rc-verse. In that he chants the Rc, thereby he does not make 
a differentiation with the form 44 of the Rathantara. For the Rathantara 
is the Rc and the Brhat is the Saman. And if he should apply Stobhas, he 
must make eight Stobha syllables. And he closes his eyes 45 during that 
time. At (the words) ‘seeing the light’ he should open them again in 
order not to be deprived of his eye-sight 46 . 

If he should chant as Pratihara tfanam indr a, the Lord ( itena) 41 would 
be insidious against the cattle of the sacrificer. And when he chants as 
Pratihara tenant indra, the lord is not insidious against the sacrificer’s 
cattle and the creatures are peaceful 48 . 

At every Pratihara he should say ila. The Ila means cattle and the 
Rathantara is a homestead. Thereby he establishes these cows in the 
homestead (of the sacrificer) 49 . He should say nasthusah. If he were to 


say tasthusah, his prosperity would come to a standstill 50 . But if he says 
nasthusah, his prosperity does not become stagnant and things are going 
well with his cattle 51 . 

He should separate (i.e. differentiate) the Brhat and the Rathantara. 
If he were not to differentiate, these two would completely crush his 
offspring and cattle just as two big trees might come into collision and 
crush each other’s branches 52 . The (finale of the) Brhat is ho va ha, (that 
of) the Rathantara o va ha. Thereby he separates the Brhat and the 
Rathantara. He who knows thus becomes separated from evil 53 . 

134. He who is expansive should execute it just as it is. He who has a 
rival (should also execute it) as it is 54 . He becomes victorious himself 
who knows thus and his hating rival is lost. 

When the Brhat and the Rathantara were created the creatures and 
cattle became frightened for fear of these two. The two of them 
examined themselves (asking): “What is the awful aspect of us for fear 
of which the creatures and cattle became frightened?”. They saw (that it 
was) these two finales. After having placed these two in the forest 55 , 
they went to the village. That became a natural salt plain 56 . Therefore 
they say: “One should not settle on a natural salt plain 57 . One might 
become poorer by settling on a natural salt plain”. By the finales of 
Brhat and Rathantara this was burnt. These Brhat and Rathantara are 
to be sung in the Gramageya without finales. In the village (grama) and 
without finales one may freely praise with these two. 

135. He sings the Prastava (of the first verse) on eight syllables, the 
next two on two syllables, in order to have enough speed at the start 58 
and not to fall short. He sings the Prastava (of the first verse) on eight 
syllables, the next two on two syllables. Thereby he raises the biped (= 
man) above the animals which have eight hoofs. Therefore the biped is 
set over the eight-hoofed animals. He sings the Prastava (of the first 
verse) on eight syllables, the next two on two syllables. That amounts to 
twelve. The year consists of twelve months 59 . The year is Prajapati, is 
sacrifice 60 . Thereby he obtains the year, Prajapati, sacrifice. He makes 
the Rathantara standing on the syllable (or: the imperishable). There¬ 
fore the chariot is continuously stabilized by every single spoke 61 . 
Having isolated 62 the (single) Asuras by means of the Rathantara the 
gods held them down by means of the Brhat as by a net. Having isolated 
his hating rival by means of the Rathantara he who knows thus holds 
him down by means of the Brhat as by a net. By means of the 
Rathantara the gods went up to heaven. The nine times ninety Asuras 
and Raksas 63 covered these (terrestrial) worlds (and thereby formed an 
obstruction) 64 . They were called the Rathas. Having chanted the 
Rathantara and having mounted the Rathantara they went to heaven. 
They said: “We have passed ( atarisma ) these Rathas”. That is the 



reason why the Rathantara is called Rathantara. He who knows thus 
passes his hating rival. 

136. The RathaTare hunger; the Rathantara is food 65 . By means of 
food one destroys hunger. Having destroyed hunger every time by 
means of food they ascended to heaven. The gods wished to go to 
heaven by means of the Brhat. They could not reach it with this. They 
added the Usnih and the Kakubh to it. Thereby they reached it. Having 
gone to heaven they spoke: “It was something great (or: high: brhat ) by 
which we reached heaven.” Therefore the Brhat is called Brhat. 

He who wishes to go to heaven should make twelve risings 66 . He who 
is desirous of rain should upset the water-holder 67 . The distance from 
here to heaven amounts to the number of syllables of the Brhat! and of 
the Usnih and Kakubh. He who knows thus reaches heaven. 

137. And now the Brhat. The Brhat is mind. The Prastava has twelve 
syllables. For so large is the Saman. The year consists of twelve months. 
The Saman is the year. The three risings of the Brhat are these worlds. 
They become again nine 68 , the (nine) vital powers. Mind is the tenth, 
There are twelve forms of the Brhat, i.e. the months. The months are 
the rays, the rays are the Maruts 69 . By these yonder sun is maintained 
(in heaven). He who knows this so and desires “May I have mainte¬ 
nance here” gets maintenance there. He who knows the trace 70 of the 
Brhat! in the Brhat, widely extends himself in offspring and cattle. The 
Brhati-trace in the Brhat consists of twelve syllables. It should be 
chanted by him while he lengthens out as it were 71 . He who knows the 
Trivrt connected with powers 72 which is produced in the Brhat, attains 
everything which belongs to the Ksatriya class. The (nine) risings are the 
Trivrt of the Brhat which is connected with powers 73 . He who knows 
thus obtains the glory of a Ksatriya although he is a Brahmin. 74 

Indra having thrown his Vajra at Vrtra and thinking: “I have not 
brought him down” went away to the farthest distance. Prajapati wished 
with regard to him then 75 : “May he be (in power)” 76 . He invited him to 
come back with the words o ho. Then he was (there and came again into 
power). An expelled 77 king should make the sounds o ho. He returns. 

I. 2. 2. 2. The second Prstha laud: the Vamadevya (138-144) 

CH, 314-315; Srautakosa II, 2 (E.S.), 702-703; II, 1, (S.S.), 398-401; Staal, 
Pratidanam, 423-424; Agni I, 643; Auswahl, 34-37. 

JB. 1. 333; PB. 7, 8-9; 1, 17; L$S. 2, 10, 1; D$S. 6, 2, 1. 

138. When the gods went to war against the Asuras, they said: “Let us 
wage war after we have concealed that which is our dearest treasure, in 
order that 1 we take recourse 2 unto it. when to-day something 3 has 
happened”. Cattle now was their treasure. Having concealed that they 



went to war. The gods gained the victory over the Asuras. Coming off 
triumphantly they returned to it (i.e. the treasure) which had become 
unified. They did not know what was dear and belonged to the one and 
what to the other. They said: “Let us divide this”. They did not agree on 
its division, and they said: “Let us put our case before 4 Prajapati”. They 
put their case before Prajapati. Prajapati said: “This treasure belongs to 
all of you together. They will praise all of you herewith. It will come 5 to 
all of you. Do not divide it”. 

In that they sing this laud on Gayatri verses, thereby it belongs to 
Agni. For Agni is associated with the Gayatri 6 . In that the Prstha Stotra 
belongs to the midday service, thereby it belongs to Indra 7 . In that they 
sing this laud on verses containing the word ka 8 , thereby it belongs to 
Prajapati. In that it is ‘unexpressed’, thereby it belongs to the All-gods 9 . 
In that they sing the laud for the Maitravaruna priest 10 , thereby it 
belongs to Mitra and Varuna. 

The Vamadevya (is a Saman which) relates to cattle 11 . He should not 
move while singing in order not to remove the cattle. If he should move 
while singing he would remove the cattle. Now they say: “He should be 
covered and not move while singing, lest an onlooker should curse 
him”. This is something to be supported very much 12 . He should indeed 
be covered and not move while singing. 

139. They used to place a cube 13 on the head of (every member of) the 
clan 14 , thinking: “He who does not let it fall off his head while singing, 
should be our Udgatr”. This is also something to be supported in this 
connection, provided that at any rate there can be sung (i.e. that an 
Udgatr can be selected in this way) 15 . 

He sings three of its syllables in a hidden way—these worlds are three; 
the Vamadevya is Prajapati 16 and Prajapati is the one who brings near 
to the worlds—(thinking) “He who brings near to the worlds, must 
bring us near to the worlds”. He should bring a bull towards the laud of 
the Vamadevya. The bull is the sounds sau kau kha 17 ; the Vamadevya is 
the womb. The bull means procreation. Thereby he places procreation 
by means of something procreative in the womb, in order to produce 
offspring. 

It shoulcl be sung in a mysterious way as it were. He should not ‘touch’ 
the verse 18 . The Vamadevya is a bird. If he should touch the verse, then 
this would be like a bird flying in the space which bumps up against a 
tree. 

He should not take breath in between two words 19 . If he should 
breathe in between two words, this would be like falling into a pit. He 
should only take breath after the last word (of the Udgltha) 20 . This is 
like breathing up after having climbed from the one step to the other. 

140. The Saman is thereby interrupted as it were at the Pratihara 21 . 
He should pass over (this interruption) by paying no attention to the 



Pratihara and singing kaya sacayi va rto hayi 22 . However, that is also 
something which is very inappropriate 23 . He might prematurely become 
deprived of breath 24 . While the Pratihara is sung 25 (by the Pratihartr) 
the Udgatr should speak the word vac 26 . Brahman is vac. Thereby he 
redresses this by means of vdc, i.e. Brahman. 

The waters were the wives of the gods. They desired to have inter¬ 
course. They were (sexually) approached by Mitra and Varuna. Then 
they became pregnant. Thereupon the Revatl verses (i.e. the verses 
connected with richness: re = rayis) which are cattle, were born. For 
someone who desires cattle he should carry out this (Vamadevya) on 
Revatl verses 27 . He (i.e. the sacrificer) becomes rich in cattle. However, 
he runs the risk of becoming without progeny 28 . For he passes from the 
verses with ka (i.e. with Ka, with Prajapati). Now Bharadvaja saw this 
PrSni-stotra (i.e. Stotra of the dappled cows): kaya nas citra 
abhuvad/revatir na sadhdmade 29 l’bhi su nah sakhlndm. In that he inserts 
one Revati verse in the middle, thereby he does not pass from the cattle. 
And in that two verses with ka, i.e. verses belonging to Prajapati, are on 
both sides, thereby he does not pass from progeny. 

It is a Saman which ends in a Svarita accent 30 . Sound (svara) is 
breath 31 . Thereby he puts breath in the cattle 32 . However, he runs the 
risk of chanting away 33 the cattle of the sacrificer, if he should make it 
(the Saman) without a Nidhana 34 . He should close in 35 the breath. 

141. He should make the two 36 latter parts of the last verse as follows: 
avita jarayitrnam a auho ha yi satam bhavasy auho hum ma ta yd hum 
ma , 37 This is like driving cattle inside 38 the cowshed by means of a bolt 39 
and closing them in with it. As to this they say: “It should be made 
ending in a particular tone which lies inside the yora' 40 ”. If someone 
should criticize him who does so 41 , with the words: “You have chanted 
away the cows of the sacrificer with the tone (or: sound)”, he should say 
to him: “The Rathantara which has a Nidhana precedes, the Naudhasa 
which has a Nidhana follows. By these two offspring and cattle are 
enclosed on both sides. I 42 have placed life (or: breath) amidst 43 the 
cattle”. If someone should criticize him who does so, this one comes to 
distress. 

The Gayatri has eight syllables; there are eight Vasus. The morning 
pression is connected with the Gayatri. To every syllable corresponds a 
deity. 

The Tristubh has eleven syllables; there are eleven Rudras. The 
midday pression is connected with the Tristubh. To every syllable 
corresponds a deity. 

The Jagatl has twelve syllables; there are twelve Adityas. The third 
pression is connected with the Jagatl. To every syllable corresponds a 
deity. 

Now (they say) “Whereby do they bring the sacrificer to a state of 



correspondence with the sacrifice?”. He should say: “When Prajapati 
created the Vamadevya, he extracted three syllables. This became (the 
word) man (purusa ) consisting of three syllables. In the Vamade- 
vyastotra he should pronounce the word purusah 44 . Thereby they bring 
the sacrificer to a state of correspondence with the sacrifice”. 

Now they say: “He should not pronounce the word purusah, he 
should secretly think it, he should conceal it by his thought”. Now they 
also say: “One should not secretly think something, one should not 
conceal by thought. In that one knows something, thereby it is obtained”. 

142. When the gods went to war against the Asuras, they said: “Let us 
wage war after we have concealed that which is our dearest treasure, in 
order that we take recourse unto it, when today something has hap¬ 
pened”. The breaths of life now were their dearest treasure. Having 
concealed this they went to war. This (treasure) became unified (as life) 
and continuously created 45 verses, chants and formulas, the cow, the 
horse, the goat, the sheep, rice, barley, the Brahmin, the Ksatriya, the 
Vaisya, the Sudra, all which exists. Then they told them: “That dearest 
treasure of you has become unified and continuously creates (new life)”. 
The gods gained the victory over the Asuras. Coming off triumphantly 
they returned to this (treasure) which had become unified. They did not 
know what was dear and belonged to the one and what to the other. 
They said: “Let us divide this”. They did not agree on its division. Then 
it said to them: “They will praise all of you with me. I will come to all of 
you. Do not divide me”. 

In that they sing this laud on Gayatri verses, thereby it belongs to 
Agni. For Agni is associated with the Gayatri. In that the Prstha Stotra 
belongs to the midday pression, thereby it belongs to Indra. In that they 
sing this laud on verses containing the word ka, thereby it belongs to 
Prajapati. In that it is ‘unexpressed’, thereby it belongs to the All-gods. 
In that they sing the laud for the Maitravaruna priest, thereby it belongs 
to Mitra and Varuna. 

Then it said to them: “Create out of me”. “All right”. They applied 
sound to it and said: “Create”. 

143 46 . Then it created the Rathantara. And together with it the sound 
of a chariot was created. They said: “We have been successful with this 
Stotra”. Therefore they produce the sound of a chariot at the singing of 
the Rathantara. One should know then: “We have been successful with 
this Stotra”. 

They said: “Create”. Then it created the Brhat. And together with it 
the sound of Parjanya was created. They said: “We have been successful 
with this Stotra”. Therefore they beat the drums at the singing of the 
Brhat. Parjanya (then) causes to rain. One should know then: “We have 
been successful with this Stotra”. 



They said: “Create”. Then it created the Vairupa (Saman). And 
together with it the sound of a (swiftly moving) troop 47 was created. 
They said: “We have been successful with this Stotra”. Therefore they 
make the sound of a troop at the singing of the Vairupa. One should 
know then: “We have been successful with this Stotra”. 

They said: “Create”. Then it created the Vairaja. And together with 
it the sound of fire was created. They said: “We have been successful 
with this Stotra”. Therefore they churn out fire at the singing of the 
Vairaja. One should know then: “We have been successful with this 
Stotra”. 

They said: “Create”. Then it created the Sakvara. And together with 
it the sound of water was created. They said: “We have been successful 
with this Stotra”. Therefore they sing the Sakvara Stotra after having 
placed water in the nearness. One should know: “We have been 
successful with this Stotra”. 

They said: “Create”. Then it created the Raivata. And together with 
it the sound of cattle was created. They said: “We have been successful 
with this Stotra”. Therefore they produce the sound of cattle at the 
singing of the Raivata: they cause the calves to bellow together with the 
cows. One should know then: “We have been successful with this 
Stotra”. 

They said: “Create”. 

144. Then it did not create (anymore). It rose upwards like a top 
( prstha ) (of a mountain), like a summit. The gods took hold of it and 
went upwards. They said: “So far this universe extends 48 . This is the 
dearest ( vamam ) of us, of the gods ( devanam )”. Therefore the 
Vamadevya is called Vamadevya. 

49 The Vamadevya forsooth is the father and the mother of the 
Samans. Whatever the son neglects, that is settled by the father, that is 
warded off by the father. 

That which is centrally 50 done is for appeasement (or: settlement) and 
for warding off (or: defence). On the one hand the Vamadevya is later 
than the Samans which have already been chanted. On the other hand it 
is earlier than those which have not yet been chanted 51 . This is for their 
settlement and defence. 

It should be chanted independently 52 ( svadhur ), not high, not low so 
to say 53 . If he should chant with a high pitch, he would go along the 
way 54 of his superior rival. If he should chant with a low pitch, he would 
go along the way of this inferior rival. This is his own duty (or: burden, 
dhiir) namely this intermediate world 55 . This hurts ( dhurvati ) 56 him who 
hurts someone who knows thus. 

Now they say: “This (intermediate world) is within a span of 
touching 57 this 58 world, within a span of reaching yonder world”. And 



they also say: “It is within a new-born calfs membrane (i.e. within an 
ace) of touching this world and reaching yonder world”. And they also 
say: “It is within a pellicle (found) in the faeces of touching this world 
and reaching yonder world”. Therefore it should be chanted by some¬ 
one who considers it like this as it were. As to this they also say: “As two 
wheels are firmly fixed by an axle 59 , thus these two worlds are firmly 
fixed by this (Vamadevya). He softly touches (i.e. fondles) as it were 
this world and yonder world 60 . 

He should not adapt himself to someone else’s course in chanting 61 . 
He who adapts himself to someone else’s course in chanting, runs the 
risk of becoming dependent. It should be chanted independently. 

He who knows what is pleasant ( madhu ) 62 for the gods becomes 
someone who is authorized to drink Soma ( madhavya ). The Vamadevya 
is that which is pleasant for the gods 63 . He who knows thus becomes 
someone who is authorized to drink Soma. 

I. 2. 2. 3. The third Prstha laud: Naudhasa and Syaita (145-147) 

CH, 318-319; SrautakoSa II, 2 (E.S.), 705; II, 1 (S.S.), 403-406; Staal, 
Pratidanam, 424; Agni I, 644; Auswahl, 38-40; Bodewitz, “The ‘marriage’ of 
Heaven and Earth (JB. 1,145-146; PB. 7,10,1-9; AB. 4, 27, 5-10)”, WZKS 26 
(1982), 23-36; Caland, Over en uit, 39-40; n. 2 on tr. of PB. 7, 10, 3 (tr. of 1, 
145) 

JB. 1, 334; PB. 7, 10; L$S. 2, 10, 2-3; DSS. 6, 2, 2-3 

145. lr These two worlds were together, but became separated. No¬ 
thing of the two flew from the one to the other 2 . Men and gods became 
hungry. 3 For the gods live on what is given from here and men on what 
is given from yonder world 3 . They, (these worlds, i.e.) Brhat and 
Rathantara 4 , said: “Let us intermarry with each other through (the 
exchange of) the bodies 5 which are our favourite ones. In the beginning 
the Syaita was the favourite body of the Rathantara, the Naudhasa that 
of the Brhat. They intermarried through these two 6 . Yonder world (i.e. 
the Brhat) made from there saline particles the price paid for this 
(favourite woman) 7 , this world made from here the smoke (of the 
sacrifice) the price paid for yonder (favourite). Yonder world made 
from there the rain the price paid for this (favourite), this world from 
here the Devayajana 8 the price paid for yonder (favourite). 

He who knows what is right, however, considers these two (women) 
as given in marriage together with nuptial gifts 9 . Forsooth (this objec¬ 
tion does not apply), they intermarried concubine for concubine 10 . 
Therefore they say: “One should not change partners with one’s concu¬ 
bines”. He raises himself to the level of the marriage of Brhat and 
Rathantara. He runs the risk of coming to ruin. 



The two forms (of Brhat and Rathantara, i.e. Naudhasa and Syaita) 
said: “Let us intermarry with our finales” 11 . 

146. In the beginning the finale of the Syaita was the end of the 
Pada 12 , the finale of the Naudhasa was the word vasu. With these two 
(finales) they intermarried. Ever since that time people 13 here on earth 
live in each other’s house (after marriage). Before that time they used to 
live everyone in the own house or everyone with his or her relatives. 

They chant the laud with the Rathantara. The Rathantara is this 
world. Then with the Vamadevya. The Vamadevya is the intermediate 
space. Then with the Naudhasa. The Naudhasa is yonder world. He 
wins these worlds from here upwards in a continuous line. (Or) he 
chants the laud with the Brhat. The Brhat is yonder world. Then with 
the Vamadevya. The Vamadevya is the intermediate space. Then with 
the Syaita. The Syaita is this world. He wins these worlds from above in 
a continuous line. He who knows thus, wins both the rising and the 
descending worlds 14 . 

147. And now the Naudhasa 15 . Nodhas, the son of Kaksiva who 
roamed about 16 a long time without finding certainty 17 desired: “I wish I 
would have certainty”. When the gods were dividing the brahman 18 he 
flew 19 to them and said: “I am a seer, who makes verses. I have roamed 
about already during a long time without support. Give this in order that 
I may thereby find support.” They gave the essence of the brahman to 
him. That became the Naudhasa Saman. Thereby he chanted the laud. 
Then he obtained support (certainty). Therefore this Saman means 
support. He who knows thus has a firm support. The Naudhasa is the 
essence of the brahman. He who knowing thus chants the laud with the 
Naudhasa, has chanted the laud with the essence of the brahman. 

It has a finale consisting of two syllables 20 for the sake of obtaining 
firm support. For the sacrificer has two feet in order to stand. And 
because Nodha the son of Kaksivat saw it, therefore it is called Nau¬ 
dhasa. 

I. 2. 2. 4. Variations of the third Prstha laud for special purposes 
(148-152) 

Auswahl, 48-52. 

PB. 7,10,12-17; 8,1-2 

148. He who wishes to obtain cattle, should apply the Syaita Saman. 
Prajapati created the cattle. Having been created they ran off from him. 
He desired: “May these cows not run away from me. May they return to 
me”. He saw this Saman and praised with it. He applied the word vasu 
(“possession”) as its finale. This possession is cattle. Thereupon the 



cattle return to him and they did not have anymore the habit of running 
away. He spoke: “I have submitted 1 (syeti . . akrsi ) these domestic 
animals”. Therefore the Syeta Saman is called Syeta. Therefore this is a 
Saman which provides cattle. To him who knows thus the animals 
having been submitted (i.e. domesticated) become subservient 2 , they 
return to him and they do not run away from him 3 . This (Saman) has a 
finale of two syllables, in order to obtain firm support. For the sacrificer 
has two feet in order to stand. 

149. He who has lost his mind should use the two Manaryas of 
Gotama 4 . Gotama lost his mind. He wished: “May my mind not be lost, 
may it enter me again”. He saw these two Samans and praised with 
them. Thereupon his mind again entered him and did not leave him. 
Him who knows thus the mind enters again and it does not leave him. 
For the Rathantara Agnistoma this has the finale piba, for the Barhata 
piba i. Because Gotama did see them, they are called the two Manaryas 
of Gotama. 

150. He who desires to obtain offspring should apply the two Janitras 
(= “birthplaces”) of Vasistha 5 . Vasistha who had been overcome and 
who had lost his son 6 desired: “I would like to become rich in offspring 
and cattle”. He saw these two Samans. He praised with them. Then he 
became rich in offspring and cattle. These two Samans produce fertility. 
He who knows thus becomes rich in offspring and cattle. For the 
Rathantara Agnistoma this has the finale janitram, for the Barhata 
janitram. And because Vasistha saw them, therefore they are called the 
two Janitras of Vasistha. 

151. 7 He who wishes to obtain a full lifetime should apply the Saman 
of Purumldha which has the word daksa 8 (“energy”) as its finale. 
Taranta and Purumldha 9 , the sons of Vitadasva and Mahi, were the sons 
of Mahi, the daughter of Arcananas 10 . A woman met them on their way 
and said to them: “My ((yasyas) 11 son has got fever. You should cure 
him for me”. They were rather 12 angry and spoke: “How did she dare to 
speak to us in this way” (and they said to her): “Throw him in an abyss 
with hot vapours” 13 . The woman trusting (them and thinking:) “Two 
divine seers, makers of (magical) formulas have spoken to me” threw 
(him) in an abyss with hot vapours. When they came back she went 
towards 14 them and said: “The boy about whom you said: “Throw him 
in an abyss with hot vapours”, is lying here thrown down in the abyss”. 
They both thought that they had not acted correctly. They wished: 
“May we get out of this, may we find a way out and help, may this boy 
live”. Then Purumldha saw this Saman. He praised with it (singing:) 
“Praise Agni with songs for help, the sharp-flamed; Agni, the famous, o 
Purumldha, men (praise)” 15 . “What is his name?” “His name is Sudlti”. 
Then he touched him (singing:) “Agni 16 is a protection for Sudlti”. He 



was still fainted away, when he came out. He reanimated him with the 
finale “for energy” (daksd 3 yd 2345 = daksaya ) 17 . The vital airs are 
energy. Thereby he placed the vital airs in him. Therefore this Saman 
procures a way out and help. For he obtained a way out and help 
thereby. He who knows thus obtains a way out and help. And because 
Purumidha saw it, therefore it is called the Paurumldha with the word 
daksa as finale. 

152. 18 He who tries to bewitch (someone) or who has a rival should 
apply the Saman called “Sevenfold Killer of Jamadagni” 19 . Jamadagni 
was the Purohita of the Mahenas 20 . He surpassed them in wealth. They 
desired to injure him. He thought: “How could I kill seven heads of 
cattle of each of them on one day?” He saw this Saman and praised with 
it. Then he killed seven heads of cattle of each of them on one day. In 
the same way they also kill here (the cattle) of those (who have to be 
bewitched). Similarly also the killer of his rival 21 . He who knows thus 
kills his hating rival. And because Jamadagni saw it, therefore it is called 
the “Sevenfold Killer of Jamadagni”. As to this also there is sung this 
(verse) 22 : 

“They were rising excessively and almost 23 rose enough to be able to 
touch the sky. Having injured Bhrgu the Mahenas 24 were irretrievably 25 
defeated”. 

He who injures someone who knows thus is irretrievably defeated. 

I. 2. 2. 5. The fourth Prstha laud: Kaleya (153-155) 

CH, 323-325; SrautakoSa II, 2 (E.S.), 708; II, 1 (S.S.), 411-413; Staal, 
Pratidanam, 424-425; Agni I, 645; Auswahl, 52-56; Bodewitz, “Jaiminlya 
Brahmana I, 153-155 on the Kaleya Saman”, Surabhi, Sreekrishna Sarma Fel. 
Vol., 179-191.; O’Flaherty, Sex and Violence, 86-87. 

JB. 1, 335; PB. 8, 3. 

153. The gods and the Asuras were fighting for the sacrifice. The gods 
drove 1 the Asuras out of the Bahispavamana. The Asuras moved to the 
Agneya Ajya, the gods to the Maitravaruna Ajya; the Asuras to the 
Aindra Ajya, the gods to the Aindragna Ajya; the Asuras to the 
Madhyamdina Pavamana, the gods to the Rathantara; the Asuras to the 
Vamadevya, the gods to the Naudhasa; the Asuras to the Kaleya. Then 
they (the gods) followed 2 them into the Kaleya. By means of the Kaleya 
they drove them out of the Kaleya. Because they drove them out 
(akalayanta) therefore Kaleya is called Kaleya. He who knows thus 
drives away his hating rival. 

They (the Asuras) went away (and spread) over the regions (i.e. in all 
directions). They (the gods) successively 3 drove them away (from the 
one quarter of space to the other) by means of the Kaleya. Because they 



drove them away (or: persecuted them) 4 ( akalayanta ) successively, 
therefore the Kaleya is called Kaleya. He who knows thus successively 
drives away (or: persecutes) his hating rival (from the one place to the 
other). 

The sacrifice is power (tarns), the Stoma is ‘finding goods’, 
(vidadvasu ) 5 . By means of the sacrifice and the Stoma forsooth they 
dislodged.them. He who knows thus dislodges his rival enemy by means 
of the sacrifice and the Stoma. 

154. 6 The Asuras were engaged with the Rc, the gods with the Saman. 
Having seized the Asuras by the Rc 7 the gods oppressed 8 them by means 
of the Saman. (By him who knows thus) 9 there should be oppressed (or: 
compressed, reduced) (in the chanting of the Saman) for the sake of 
killing 10 his hating 11 rival. (He should sing as Udgitha) indram sabadha 
utaya i brhad gayantas sutasome a dhvarai 12 . Here dhvara (or: dhiro) is 
(a form or characteristic) 13 of the Rathantara Saman, dhoro of the Brhat 
Saman 14 . Thereby it is in agreement with both these Samans. Therefore 
he should sing both forms, the one belonging to the Rathantara and the 
one belonging to the Brhat. The two Brahmasamans (the third Prstha- 
stotra chanted either on the Naudhasa Saman or on the Syaita Saman) 
of these two (i.e. Brhat and Rathantara) are separately applied (i.e. 
either the one or the other is sung in agreement with the application of 
either the Brhat or the Rathantara in the first Prstha Stotra). But hereby 
this Saman is in agreement with both (Brhat and Rathantara). There¬ 
fore he should sing both forms. 

This (Saman) has the word ila as finale 15 . The ild means cattle 16 . By 
means of cattle they (the gods) drove them (the Asuras) away. There¬ 
fore, when two rivals, a man possessing cattle and a man without cattle, 
are in conflict, the man who possesses cattle wins. 

This Saman scattered 17 these creatures. They apply this ‘downward’ 
ila at its end lest the creatures are thrown away out of their respective 
safe positions 18 . As a result the creatures are not thrown out of their 
own safe positions. 

The gods, the forefathers and the human beings were on the one side, 
the Asuras, the Raksasas and the Pisacas on the other 19 . They were 
fighting for these worlds. However, the Kalis and the Gandharvas 20 
occupied an intermediate (neutral) position 21 . They did not care for the 
one group nor for the other. The gods, the forefathers and the human 
beings overcame the Asuras, the Raksasas and the PiSacas. They di¬ 
vided these worlds. Heaven fell to the share of the gods, the Pitrloka to 
the share of the forefathers and the human world to the share of the 
human beings. To them 22 came the Kalis and the Gandharvas and they 
said: “Give us a share in these worlds”. “No” they said. “You remained 
neutral, not caring for the one party or the other”. “But we shared 23 



your side in thought”, they said, “give us also a share”. 

155. “No” they said. “These worlds have been divided by us. We will 
not be able to throw them into confusion”. They said: “What we see 
here ourselves (i.e. what is our own desire), that must be ours”. To 
them they gave the women of the Kalindas 24 saying “Try it on with 
these” 25 . Because they gave the women of the Kalindas to the Kalis, 
therefore Kalinda is called Kalinda. 

Kali, the son of Vitadanya, saw this Saman. He praised with it. 
Thereby he saw this country situated in the (south-eastern) intermediate 
region which is difficult to approach 26 . He won this country. Therefore 
this Saman is worldwinning. He who praises with it obtains a world (in 
yonder world). However, he does not win a world beyond the world of 
the Gandharvas; he only 27 wins the world of the Gandharvas (and 
nothing more). And because Kali, the son of Vitadanya, saw (this 
Saman), therefore it is also called Kaleya. 

Having torn the third pressing from the two preceding ones the gods 
went to heaven. These worlds were torn asunder; sacrifice was torn 
asunder. The gods wished: “Let us put together these worlds; let us put 
together the sacrifice”. They saw this Saman. They praised with it. 
Thereby they put together these worlds and the sacrifice 28 . Because they 
put together these worlds, it (i.e. the Saman) has a heavenly aspect for 
him (who applies this Saman). Thereby he wins more than the world of 
the Gandharvas (i.e. he wins a place in heaven). 

29 The sacrifice is power (tar as ), the Stoma is ‘finding goods’ 
(yidadvasu) 29 . By means of the sacrifice and the Stoma foresooth they 
(the gods) put together these worlds and the sacrifice. For him who 
knows thus the sacrifice and these worlds become put together by means 
of the sacrifice and the Stoma. 

The Kaleya forsooth is king Soma. His sacrifice becomes visited by 
the gods. Just as here a cow whose calf is tied up (to the milkpost 30 ) 
comes running on and lows 31 , even so forsooth Indra comes to the 
Soma-sacrifice in which they praise with the Kaleya Saman. Therefore 
also one should never deviate 32 from (the standard practice of applying) 
this Saman, thinking ‘Let my sacrifice be visited by Indra, visited by the 
gods.’. He makes his sacrifice visited by Indra, visited by the gods. 

33 This (Saman) has the word ila as its finale. It is a Saman related to 
the Sastra of the Acchavaka priest. The ila is cattle. Thereby he 
becomes firmly established in cattle 33 . 

I. 3. The third service (1, 156-178). 

CH, 329-382; Srautako&a II, 2 (E.S.), 710-776; II, 1 (S.S.), 415-456; Staal, 
Pratidanam, 425-429; Agni I, 646-655. 

JB. 1, 336-341; PB. 8, 4-7; J$S. 1, 18-19; L$S. 2, 10, 4-20; D$S. 6, 2, 4-21. 



I. 3. 1. The Arbhava-Pavamana laud. Its Samans and metres 
(156-167). 

CH, 337-343; Srautakota II, 2 (E.S.), 727-729; II, 1 (S.S.), 420-429; Staal, 
Pratidanam, 425-427; Agni I, 646-649; Auswahl, 56-64. 

JB. 1, 336-339; PB. 8, 4-5; J$S. 1, 18. 

I. 3. 1. 1. The origin of the afternoon service. The Gayatra Saman 
(156). 

Auswahl, 56-57 

JB. 3, 295; PB. 8, 4, 1 and 5. 

156. In the beginning there were two pressings. With two pressings 
the gods became victorious here in the beginning. To them who were 
staying each in his own world after they had become victorious Indra 
came and spoke: “There are three metres; there are three breaths: 
exhalation, inhalation and circulation; there are three worlds here. They 
say: ‘Among the gods (everything) is three(fold)’. Come on; let us make 
three pressings”. They said: “We will not be able to do so. By this 
former action indeed we are still tired”. Indra said; “I will create the 
third pressing out of myself’. He created the third pressing out of 
himself. Therefore Indra is among the deities the one who is (connected 
with) the third pressing. He who knowing thus praises during the third 
service, praises with Indra among the deities. 

The third pressing is sucked out as it were 1 . When Suparna fetched 
the pressing connected with the Jagatl, he sucked it 2 . Therefore it is 
squeezed as it were. Singing “by the most palatable” 3 they thereby put 
elixer and intoxication in it. They pour out the Asir milk and are 
engaged in the animal sacrifice 4 . Thereby they refresh it. 

The words “Killing demons, dwelling among all men, he has come to 
his seat (of wood) embossed in iron-work” 5 mean a connection (of the 
third pressing) with the two preceding pressings. On these verses the 
Gayatra Saman is sung of which the Brahmana has been taught 
already 6 . 

I. 3. 1. 2. The Samhita Saman (157-158) 

Auswahl, 57-58 

JB. 1, 336; 3, 295; PB. 8, 4, 8-11 

157. There is the Samhita Saman with a finale of two syllables: for the 
sake of a firm support. The sacrificer has two feet: (therefore it is) for 
the sake of a firm footing (of the sacrificer) 1 . 

The gods and the Asuras were at strife. They said: “All which is our 
property on both sides, let us put that together. For that party of the two 
of us which wins, should be the combined property”. They put together 



what was the property on both sides. The gods wished: “May we win 
this combined property of both parties”. They saw this Saman. Thereby 
they praised. Thereby they won the combined ( samhitam ) property of 
both parties. Because they won the combined property of both parties, 
therefore the Samhita Saman is called Samhita. He who knows thus 
wins the combined property of the two parties from his hostile rival 2 . 

158. The third pressing is separated 3 as it were from the midday 
pressing. The gods noticed this and they knew: “The third pressing is 
separated as it were from the midday pressing”. They saw this Saman: 
Thereby they put it together (with the midday pressing). Because they 
put it together (sam-dha), therefore the Samhita Saman is called Sam¬ 
hita. For him who knows thus the third pressing becomes connected 
(samhita) and not separated. 

I. 3. 1. 3. The Kakubh and Usnih metres (belonging to the Sabha and 
Pauskala chants) (158-159) 

Auswahl, 58-59 and Caland’s transl. in n. 2 on PB. 8, 5, 2. 

JB. 1, 337; 3, 295; PB. 8, 5, 1-5. 

158. (continued). 3 By means of the Usnih and Kakubh verses 2 Indra 
standing on two Gayatri verses (as his legs) tried to raise his thunderbolt 
(and to hurl it) at Vrtra. These two (Gayatri verses) were not able to 
raise it 3 . He added to them the quadrupeds cow, horse, goat and sheep. 
Then they were able to raise it. Standing on the Kakubh and the Usnih 
he made the Sabha and Pauskala Samans his arms, hurled the Vajra and 
killed Vrtra. He who knows thus kills his hostile rival. 

159. (When he tried to raise the Vajra) he slipped off 4 with one leg 
forward and with the other backward. (The leg) by which he slipped off 
forward became the Kakubh. Therefore the Kakubh has most of its 
syllables in the anterior part. And (the leg) by which he slipped off 
backward became the Usnih. Therefore the Usnih has most of its 
syllables in the hind part. These two metres are the cow and the bull. 
Therefore the animals are of most use 5 by their fore and hind parts. 
They draw with the fore part and with the hind part they give milk and 
procreate. He who knows thus obtains both cow-milk and the milk (= 
seed) of the bull. 

I. 3. 1. 4. The Sabha and Pauskala Samans (160) 

Auswahl, 60 and Caland’s transl. in n. 2-3 on PB. 8, 5, 6. 

JB. 3, 296; PB. 8, 5, 6. 

On these verses 1 the Sabha is sung for the sake of the lustre of the 
sacrifice, in order to give lustre to whatever part of the sacrifice that is 
sung or recited in a wrong way or deficiently. They apply this chant 



thinking: “Let that which is without lustre become something provided 
with lustre” 2 . For its name tells that it is full of lustre. 

By means of the Sabha the gods got the energy, force, power, virility, 
cattle and food of the Asuras in their power, by means of the Sabha they 
made themselves superior and victorious 3 . Therefore the Sabha is called 
Sabha (“conquering”). By means of the Sabha he who knows thus gets 
the energy, force, power, virility, cattle and food of his hostile rival in 
his power, by means of the Sabha he makes himself superior and 
victorious. 

4 Prajapati produced the cattle. Having been created they ran off from 
him. He desired: “May these cows not run away from me. May they 
return to me”. He saw this Saman and praised with it. Thereupon the 
cattle returned to him and they did not have anymore the habit of 
running away 4 . He spoke: “I have become together (sabha = saha ?) 5 
with my cattle”. That is also a reason why the Sabha is called Sabha. He 
who knows thus becomes associated (sabha) and not dissociated (a-vi- 
bha) with cattle. 

And this (Saman) is sung on a verse in the Kakubh metre and it has 
the Svarita tone on its last vowel 6 . The tone is breath 7 , the Kakubh 8 is a 
man’s metre 9 . Breath is pre-eminency 10 , man is pre-eminency. Thereby 
they 11 combine pre-eminency with pre-eminency and obtain a firm 
support in pre-eminency by means of pre-eminency. Moreover they 
thereby cause the sacrificer to be abundantly furnished 12 with life 
(-breath). For him who knows thus there is prosperity. 

He (i.e. Prajapati) could not discern these (cows) because they had 
one and the same colour. Then he saw the Pauskala Saman. Thereby he 
differentiated their colours. They got different colours 13 : white, red, 
black. Before that time they had only one colour: red. He who knows 
thus obtains many-coloured 14 and differently coloured cows; he be¬ 
comes rich in cattle. 

And now the Pauskala chant. Pauskala Angirasa desired cattle and 
practised austerity. He saw this Pauskala Saman. He praised with it. 
Thereupon he obtained cattle. Therefore this Saman provides cattle. He 
who knows thus obtains cattle and becomes rich in cattle. And because 
Pauskala Angirasa saw it therefore it is called Pauskala. It has a finale of 
four syllables. The cows have four legs. The Usnih is cattle 15 . (This 
finale is applied) in order to obtain more cows in addition to these 
previously already obtained (on account of the Pauskala without the 
finale). 



I. 3. 1. 5. The Syavasva Saman; the Saumitra chants (the story of 
Lady Long-tongue) (161-164) 

Auswahl, 60-62 and Caland’s transl. in n. 2 on PB. 13, 6, 10; Oertel, Actes du 
onziime Congris Intern, des Orient., 225 ff.; Rau, AS. 20, 78-79; O’Flaherty, 
Sex and Violence, 99-103. 

JB. 1, 337-338; 3, 267; PB. 8, 5, 7-11 (espec. Caland’s n. on 8, 5, 9) 

161. If they should apply the metres in the regular order, they would 
make the Anustubhs the last. The Anustubh is speech 1 . They would 
place it outside the sacrifice (by applying it last). In the following way 
they give it a share of the sacrifice in the middle (of the sacrifice). The 
verses are these: “By fore-conquest of your plant” 2 . Beforehand these 
(verses) conquer evil, beforehand striking off evil they go. By means of 
these there is conquered. A complete victory is desired (by means of the 
verse) “for the intoxicating (Soma which is) pressed out pierce, o 
friends, the dog with the long tongue” 3 . 

Lady Long-tongue was a female Asura. She used to lick at the Soma 
everywhere. She was near the northern vessel 4 and used to lick from 
there at the Soma that was pressed out in the southern, in the eastern 
and in the western vessel. Indra who wished to seize her was not able to 
seize her. He said: “Let nobody sacrifice, for this Lady Long-tongue 
licks at the Soma everywhere”. 

162. Now there was a handsome man called Sumitra (“Good- 
friend”), the son of Kutsa. To him he said: “Sumitra, you are hand¬ 
some; women can easily be fooled by a handsome man. Try to fool 5 this 
Lady Long-tongue”. He went to her and said: “O Dirghajihvi, make 
love to me”. She said: “You have only one penis and there are cunts in 
all my limbs. This does not fit.” 6 He returned (to Indra) and said: “She 
said to me: “You have only one penis and there are cunts in all my 
limbs. This does not fit”. He said: “I will make a penis on every limb of 
yours”. Having covered these (penes) with his garment he came to her. 
He said to her: “Dirghajihvi, make love to me”. She said: “You have 
only one penis and there are cunts in all my limbs. This does not fit”. He 
said: “On each limb of mine, forsooth. I have a penis”. She said: “Well, 
let me have a look at yours” 7 . 

163. He showed them to her. They pleased her. She said: “Come. 
What is your name?”. “I am Sumitra (“Goodfriend”) 8 by name”. “That 
is a nice name which you have” she said. They cohabitated. After he 
had reached satisfaction in her he took hold of her. She said: “Hey, 
man, did not you call yourself Goodfriend”? 8 . He said: “I am Good- 
friend for a good friend and Badfriend for a bad friend”. 

He saw these Saumitra chants 9 . He praised with them. With them he 
called upon Indra. Indra raised his Vajra in the form of an Anustubh 



and came running near. With (the Anustubh) verse “By way of precau¬ 
tionary victory strike away, o friends, the long-tongued dog from your 
Soma plant in order that it may be intoxicating when it has been pressed 
out” 10 he pounded away at her. These are verses which kill the rival and 
kill the demons. He who praises with these verses kills his hating rival 
and strikes away the evil in the form of demons. 

(He sings:) “Him who pressed out flows forth and round in a purifying 
stream, the sap like a strong horse, this durosam Soma, o men, may the 
stones subdue with a universal inspired hymn for the benefit of the 
sacrifice” 11 . This means a connection 12 with the two preceding pressings. 

On these verses they sing the SyavaSva chant. 13 Leaving alone 
Syavasva the son of Arcananas, who had gone away in order to collect 
fuel 14 (for the sacrifice), his fellow-sacrificers went to heaven. He 
desired: “May I rise upwards to heaven after them and may I become 
united with my fellow-sacrificers”. He saw this Saman. He praised with 
it. 

164. “By way of precautionary victory—come—strike away, o 
friends, the long-tongued dog—come—from your Soma plant in order 
that it may be intoxicating when it has been pressed out; hey come” 15 
with these words the Maruts called upon him to come to heaven. Then 
he became united with his fellow-sacrificers. This Syavasva became 
united with the Maruts. Therefore this is a Saman which procures 
heaven. He who knows thus reaches heaven. And because Syavasva the 
son of Arcananas saw it, therefore it is called SyavaSva. 

16 Indra loathing from the third pressing went away. For it was sucked 
out 17 as it were. The All-gods called upon 18 him with this (Saman, i.e. 
with its Stobha) oho iya 19 . Then Indra returned to the third pressing and 
he did not run away from it anymore. Therefore this Saman is associated 
with Indra. His sacrifice becomes visited by Indra and by the gods, Indra 
turns to his sacrifice and does not run away from his sacrifice, if he 
knows thus. 

It has the Svarita tone on its last vowel. Tone is breath 20 . They 
become deprived of their life (breaths) as it were, who neglect some¬ 
thing of iheir sacrificial work, if at all 21 (it is possible to say of people 
that) they neglect something. For who knows whether one omits some¬ 
thing or not 21 . In that (this Saman) has the tone on its last vowel, 
thereby they become provided with the lifebreaths. 

I. 3. 1. 6. The Andhigava Saman (165) 

Auswahl, 63-64 and Caland’s transl. in notes on PB. 8, 5, 12 

JB. 1, 339; PB. 8, 5, 12-13. 

165. And now the Andhigava. It has a finale in the middle 1 for the 



sake of having a firm ground to rest upon. They who undertake the 
Arbhava Pavamana sail out on a sea without a halting-place. That this 
Saman has a finale in the middle is for the sake of a resting-point. Just as 
in daily life people sail out for the sea, find an island, sail towards it and 
remain there taking a rest, in the same way they may after striking upon 
this finale take a rest, if they like, and stop praising for a while. 

It has the word ila as its finale. The ila means cattle, cattle means all 
food. He who sets out for a journey without victuals does not accom¬ 
plish it. But he who starts with victuals accomplishes it. 

Forsooth this intermediate space is a sea without a halting-place. 
Without stores one cannot go over this in whatsoever way. Therefore 
they make here all food in the form of cattle their stores and go. 

The Saktyas who were longing for food performed the consecration. 
Now Andhigu Saktya saw this Saman. He praised with it. He applied 
this tensyllabled Viraj in its middle (as a finale) 2 . The Viraj metre is 
tensyllabled, the Viraj is food. Thereupon they obtained food. There¬ 
fore this Saman means the obtaining of the Viraj, of food. He who 
knows this obtains the Viraj, obtains food, becomes an eater of food 
and the best amongst his own people. And because Andhigu 6aktya saw 
it, therefore it is called the Andhlgava. 

I. 3. 1. 7. The Kava Saman (the last of the Arbhava Pavamana) and 
its relation to the Ausana (the last of the Madhyamdina 
Pavamana). The parallelism of the midday service and the 
afternoon service (166-167) 

Auswahl, 64-65 

JB. 1, 339; PB. 8, 5, 14-16. 

166. Then there are the verses “Made favourable he blows wind into 
the dear ones” 1 . Prajapati created the creatures. He created them 
without breath. By means of these verses he gave them breath: “Made 
favourable he blows wind into the dear ones”. Offspring is something 
dear. He blowed on (or into) them with breath as appears from abhi in 
the verse 2 . “The names which the young one has while he grows”. 
Names means great offspring 3 . “The lofty one has mounted the chariot 
of the lofty sun, which goes into two directions, he who looks around”. 
The breath goes into two directions 4 . It moves to and fro. These verses 
procure life. Praising with these verses one reaches a complete lifetime. 

On these the Kava (is chanted). Kavi, the descendant of Bhrgu, 
wished to go to the immortal world of the Gandharvas among the gods. 
He saw this Saman. He praised with it. Thereupon he reached the 
immortal world of the Gandharvas among the gods. Therefore this 
Saman procures a world (in heaven). Praising with this Saman one 



reaches the immortal world of the Gandharvas among the gods. And 
because Kavi, the descendant of Bhrgu, saw this therefore it is called 
Kava. 

5 It is provided with a particular tone (at the end). By means of a 
sound (or tone) at the end (of the mantra) food is given to the gods. It 
becomes identical with the Rc (in its Saman-ending) at the end of the 
Pavamana. They take care that the Saman does not exceed the (last 
syllable of the) Rc and the Rc the (last syllable of the) Saman. The fact 
that here and there in the Pavamana they do not chant (words from the 
Rc) is (done) for the sake of equality (between Saman and Rc), for the 
balance in the arrangement. At the beginning (of the Pavamana) the 
Gayatra Saman has the ‘circumflected’ padanusvara ending, at the end, 
at the conclusion of the Pavamana (the Kava) has the ‘circumflected’ 
padanusvara ending. Therefore the creatures have airs in two direc¬ 
tions, upwards and downwards 5 . 

The boat forsooth which father and son together punt 6 is not wrecked. 
Sacrifice is a divine (i.e. metaphorical) 7 boat. Father and son punt it. 
The Ausana stands at the beginning and the Kava at the end, in order 
that the sacrifice is not wrecked. Therefore, when people mount a boat 
in a hurry 8 father and son mount first. 

These are the metres in the Arbhava Pavamana and the seven chants. 
That amounts to twelve. The year consists of twelve months 9 . On the 
other hand those five Samans of the midday-pressing are seasons. The 
months belong to the Arbhava Pavamana, the seasons to the Midday 
Pavamana. The sacrifice is arranged as a year. 

167. Prajapati forsooth is the year. During six months he keeps 
standing with the one or the other foot raised. When he raises his warm 
foot, then it becomes warm here above and cold below. Therefore in the 
summer heat is found above and cold below. Therefore also in the 
summer they draw cold water from a well. And when he raises his cold 
(foot) then it is cold here above and warm below. Therefore in the 
winter cold is found above and heat below. Therefore also in the winter 
they draw warm water from a well. In this way Prajapati here in the 
form of the year supports the creatures. 

I. 3. 2. The rice mess to Soma (saumya caru) (167-168) 

CH, 362-366; Srautakosa II, 2 (E.S.), 758-764; II, 1 (S.S.) 447-449; Staal, Agni, 
I, 650; Auswahl, 65-66. 

PB. 1, 5, 17-18; SadvB. 1, 7; TS. 6, 6, 7, 1-2; J$S. 1, 19; L$S. 2, 10, 6-14; 
D$S. 6, 2, 6-14. 

167. (continued). Then they offer this rice mess to Soma. That which 
the Udgatrs do too much or too little, that becomes lost and goes to the 



world of Yama. This is also said by people who have risen from death: 
“We have seen this in the hall of Yama”. They thereby fetch it back in 
that they offer this rice mess. 1 He should look at it (reciting): “My mind 
that has gone to Yama or has not gone away (that far) that we put again 
into ourselves through King Soma”. “In my mind you have placed the 
sight, in the sight my mind”. “May I not become cut off from the verses 
which bestow long life; may I not become separated from my portion of 
the Saman”. Then he should also look down at his reflection in order 
that his soul does not become lost 2 . 

And he should apply something of the butter 3 on his eyes in order to 
improve his sight. Let then there also be 4 discernment. He who does not 
see himself has lost his soul 5 . For that reason also he should pour some 
more butter on it and try to see himself, in order to obtain a full lifetime. 

168. 6 When the Ahgirases were holding a sacrificial session, sand got 
into their eyes. They wished: “May we lose our blindness, may we see”. 
They 7 put this dark-coloured mess for Soma on their eyes. They applied 
it with this verse: “The sight through which the men-watching won the 
contest, through which he overcame the well-winged bird of 
prey, the falcon, the boundless sight which they say is in Aditi, let the 
men-watching Soma put that in me” 8 . Then they lost their blindness and 
they began to see. He who knows thus loses his blindness and begins to 
see. 

Now they say: “Is it to be eaten or not?” He who having studied has 
no fame and is afflicted, may eat it. They who have studied here are 
qualified to receive fame. The fame of someone who having studied has 
no fame and is afflicted, has gone to yonder world. It is thereby fetched 
back again in that he eats this dark-coloured mess for Soma. As to this 
Satyayani said: “It should not be eaten. Who would take away fame 
from the place where he intends to stay several nights?” 9 . 

I. 3. 3. The Agnistoma (169-178) 

CH, 368-371; Srautakosa II, 2 (E.S.), 454-456; II, 1 (S.S.), 453-456; Staal, 
Pratidanam, 427-429; Agni I, 651-654; Auswahl, 66-69. 

JB. 1, 340; PB. 8, 6-7; J$S. 1, 19; L$S. 2, 10, 15-24; D$S. 6, 2, 15—6, 3, 3. 

I. 3. 3. 1. The Yajhayajhiya Saman (169-170) 

169. yajhayajha vo agnaye 1 . This is the fourth part of the Saman. 
Thereby he gives the sacrifice a firm foothold in the Saman. This is the 
self 2 of the Samans. Thereby they give the Samans a self. He who might 
dissociate himself from this Saman, might become leprous or a bad 
rumour might harrass him. 

This Gayatri having become a bird ( vayas ) rose up. He flew to 



heaven. To him 3 when he was in the Anustubh, the quarters of space 
gave their taxes 4 . For him who knows thus the subjects become 
tax-paying 5 , tribute is made to him from every quarter of space. 

He sings as Prastava vayo yajna vo agnaye, (as Udgitha) o yira yira ca 
daksase poprim vayam amrtam jatovahoyi and as Pratihara vidosam 6 . 
yajna is two syllables, gira is two and poprim is two. This amounts to six. 
The silent recitation consists of six syllables. Thereby the silent recita¬ 
tion in the litany for Agni and the Maruts is stopped 7 . For this is the end. 

Agni Vaisvanara rose in order to attack the creatures. He heated all 
this. The gods became afraid of this heat. They said: “He will bum all 
this.— 

170. — Let us remove his fury” 8 . They removed his fury. When they 
first removed the fury, they became engaged in a discussion on this 
subject: “Where will it be?” They said: “It will be in every sacrifice 
(yajne yajne) of us”. Then it became the yajhayajhiyam. Therefore the 
Yajnayajnlya is called the Yajnayajnlya. 

When they removed it the second time, it became the Narmedha. 
When they removed it the third time, it became the Dasaspatya. When 
they removed it the fourth time, then it became the Visovisiya. When 
they removed it the fifth time, it became the Varavantlya. 

The sacrifice is Agni Vaisvanara. Likewise these Samans of the 
Agnistoma are (Agni Vaisvanara). Thereby he firmly establishes Agni 
Vaisvanara in blazing fury 9 . 

I. 3. 3. 2. Other optional Samans (171-172) 

Auswahl, 66-67; Caland’s n. 3 on PB. 8, 8, 22. 

171. He who seeks help should apply (instead of the Yajnayajnlya) 
the Narmedha Saman. Nrmedha and Suvrata were two brothers. They 
established the sacred fires 1 . Nrmedha acted as the Udgatr for Suvrata. 
The Yajnayajnlya still was not chanted when they came running towards 
him saying: “The two sons of the Udgatr, Nakira and Sakaputa, have 
killed Antakadhrti Sauvrata 2 , the son of you who are his Yajamana 3 ”. 
Seizing both his arms he said: “O Brahmins, this sacrifice is yours 
(now) 4 . You may perform it for whomever you wish as your Yajamana. 
But I will forsooth take revenges 5 for it through this man”. Having 
bound him to the pillar of Udumbara he set fire on him by means of 
hempen chips. He (Nrmedha) desired: “May I get out of this; may I find 
a way out and help, may this fire not burn me.” He saw this Saman and 
praised with it. Thereupon he found a way out and help, and the fire did 
not burn him; it even burned down the cord with which he was bound. 
Therefore this Saman procures a way out and help. For he found a way 



out and help. He who knows thus finds a way out and help. And because 
Nrmedha saw it, therefore it is called Narmedha. 

172. He should apply the Dasaspatya (instead) in case he desires 
pre-eminence. The Gods and Asuras were at strife. The gods ran to 
Indra (and said) “Let us win here with you as commander”. Indra 
desired: “May we conquer the Asuras”. He saw this Saman and praised 
with it. Thereupon the gods conquered the Asuras. After he had 
become the victor they offered him the first choice (out of every ten 
pieces of booty) 6 saying “dasapataye dasdpataya (for the lord of ten) a” 
Therefore the Dasaspatya is called the Dasaspatya. He who knows thus 
has the first choice and has to be honoured ( uddharya). 

He who desires food should apply the Visovislya. Agni desired: “May 
I become an eater of food 7 , the most eminent one and the overlord in 
every tribe 8 . He saw this Saman and praised with it. Thereupon he 
became an ‘eater of food’, the most eminent one and the overlord in 
every tribe. Thereupon they employed him (Agni = the sacred fire) in 
every tribe. Because they employed him (or: it) in every tribe (vifoviso), 
therefore the ViSovisIya is called the VisoviSTya. He (Agni) is an eater of 
food, the most eminent and the overlord in every tribe. He who knows 
thus becomes an ‘eater of food’, the most eminent and the overlord in 
every tribe. 

He who desires cattle should apply the Varavantlya Saman. Prajapati 
created the animals. Having been created they ran away from him. By 
means of the Varavantlya Saman he held them back. Because he held 
them back ( avarayat ) therefore the Varavantlya is called the 
Varavantlya. The application of the Varavantlya as the Agnistoma 
Saman is made in order that the animals remain present 9 and do not run 
away. 

I. 3. 3. 3. The Yajhayajhiya, its name and function (173) 

JB. 1, 340; PB. 8, 6, l^t. 

173. J He who knows the udder of the sacrifice milks a sacrifice which 
is flowing abundantly. The Yajnayajniya forsooth is the udder of the 
sacrifice. It has the following teats: Gayatra, Rathantara, Brhat and 
Vamadevya. Therefore he should use the Gayatra as it were when he 
sings the Prastava and he should use the Stobhas of the Rathantara as it 
were and the raisings of the Brhat. The Hinkara is the Vamadevya and it 
is the Yajnayajniya itself. This sacrifice the Yajamana milks. Having 
sacrificed he becomes prosperous 1 . (The Prastava) is yajhayajha vo 
agnaye 2 . The Yajnayajniya is every sacrifice (yajho yajho). Because it 
conducts every sacrifice (yajham yajham ) to the gods, therefore the 



Yajnayajniya is called Yajnayajniya. Formerly they used to hold all the 
lauds with this (Saman). 

Now they say 3 : “They who sacrifice go upwards to heaven. They run 
the risk of going away beyond the point of return”. Therefore they hold 
the laud with the Yajnayajniya at the end. The Yajnayajniya is this 
world. Thereby they get a firm hold in this world 4 . 

I. 3. 3. 4. Water is poured between the naked thighs of the wife of the 
sacriftcer and the Udgatr looks at her (173-174) 

Caland’s n. 2 on PB. 8, 7, 11; n. 4 on ApSS. 13, 15. 9. 

PB. 8, 7, 8-14; TS. 6, 5, 8, 6. 

173 (continued). —They praise having placed (a vessel filled with) 
water in the nearness—the Yajnayajniya forsooth is Agni VaiSva- 
nara—in order to extinguish it and not to be burnt by it. The wife (of the 
sacrificer) throws it down between her thighs. Thereby she extinguishes 
Agni Vaisvanara. She throws it down after having made her thigh 
rather 1 naked. For having made the thigh rather naked the wife arouses 
the virility (of the husband) 2 . They cause her to be looked at (by the 
Udgatr) 3 for the sake of impregnation. As to this they say: “The wife 4 
thereby conceives offspring from the Udgatr when they make (him) look 
at her when there is a break in the chanting of the Saman” 5 . 

174. He should look at her (with the Yajus): “You are desirable 
indeed, in your appearance may we obtain everything which is 
desirable” 6 . Offspring is something desirable. Thereby he places off¬ 
spring in himself. The other (the wife of the sacrificer) looks (at him 
with the Yajus). “From you who are a man possessing manly power may 
we obtain all the seed” 6 ; 

I. 3. 3. 5. Should the Udgatr cover his head ? (174) 

Caland’s n. 1 on PB. 8, 7, 7. 

PB. 8, 7, 7. 

174. (continued) —Now they say: “He should sing the Udgitha being 
covered—the Yajnayajniya is Agni Vaisvanara—in order to extinguish 
it and not to be burnt by it”. But when he sings being covered, he runs 
the risk of having the Pitrs as his deities. They also say that he should 
sing being covered up to the ears. As to this however they also say: “By 
means of the ears he hears, by means of the eyes he sees. He would 
deprive himself of (all) this, if he should chant being covered. Moreover 
they pour down milk to be mixed with Soma in the third pressing 1 . The 
milk for the mixture means progeny and cattle. From all this he would 



deprive himself if 2 he should sing being covered (completely). He 
should sing being uncovered”. 

I. 3. 3. 6. Variations in the text of the Yajhayajhiya (175-177) 

Auswahl, 67-69; Caland’s n. 2 on PB. 8, 6,10; Oertel, SB AW 1942 (8), 35-40. 

PB. 8, 6, 8-12 

175. The Yajnayajniya is a bird. If he should desire about a sacrificer: 
“May he obtain heaven as his (future) world” he should sing for him the 
Prastava with the words vayo (“bird”) yajha vo agnaye 1 . Having become 
a bird it carries him to heaven. On the other hand it thereby become so 
to say not conductive to a safe and complete lifetime (for the sacrificer). 
A bird is something which is rather dragged away 2 , it is as it were 
something of no fixed abode. Therefore he should not sing the Prastava 
in this way. 

(Instead of gird gird ca daksasa he should sing) o yira yira ca 
daksasa 3 . When he should say gird gird ca 4 Agni Vaisvanara would 
swallow ( giret ) the sacrificer. And by saying o yira yira ca daksasa —the 
ira is food—he places food at the opening (= mouth/beginning) of Agni 
Vaisvanara (= the Yajnayajniya). However, he runs the risk of be¬ 
coming emaciated when he should say o yira yira ca daksasa 5 . He 
should say: o yira iha ca daksasa. 

176. Thus he does not become emaciated. 

As to this the Brahmins of the past used to speculate: “Who, for¬ 
sooth, will jump 6 past the opened mouth of the crocodile?” The 
Yajnayajniya is a female crocodile 7 who remains waiting with an opened 
mouth against the stream in a bottleneck. Having placed food in her 
mouth he safely passes. 

(Instead of pra pra vayam amrtam jata he says) poprim vayam 
amrtam jato va. If he should say pra pra vayam (“away, away with 
us”), the sacrificer would prematurely die. But when he says poprim, he 
(Agni) becomes liberal 8 for him. 

(He says) him mayi dayivam. If he were to say dasam 9 the sacrificer 
would become decaying 10 . But by saying dayivam —they say that the 
sacrifice of which (all) the lauds have been performed should be trans¬ 
ferred to heaven—thereby they transfer the sacrifice of which all the 
lauds have been performed to heaven ( divam ) u . 

(He says) priyam mitram nu Samsisam. If he should say priyam 
mitram na Samsisam he would not 12 praise his dearest friend. But by 
saying priyam mitram nu Samsisam he praises his dearest friend. 

177. (He says) pray am mayitran nu samsisam urjo napatam sa hy 
ayuma 13 . If he should say nayuma 14 , the sacrificer would not have a long 



lifetime ( ayus ). But by saying ayuma thereby the Udgatr places a long 
lifetime in himself and in the sacrificer. 

(He says) him mayasmayuh asema havyadataya u vd 15 . If he should 
say dasema they would bite ( damsuka ) him. But by saying asema he 
reaches (something). 

(He says) asema havya datayayi bhuvad vajesv avita bhuvad dhim 
mayi vardha. Then his sacrifice becomes rather prosperous ( vrddha ). 

(He says) ut trata bahunam. If he should say tanunam, the sacrificer 
would become rather thin ( tanu ). But by saying bahunam thereby he 
makes him the saviour of many (bahunam). 

I. 3. 3. 7. The finale of the last Stotriya and the unyoking of the 
metres (178) 

Auswahl, 68-69; Caland’s n. 3 on PB. 8, 6, 13 

PB. 8, 6, 13-14. 

178. Now they say: “The verses of the Yajnayajniya miss one 
syllable 1 . That is a gap in the Yajnayajniya. If he should not cover this 
gap in his chant he would make the Yajnayajniya leaky. After the 
Yajnayajniya has become leaky the sacrifices leaks, after the sacrifice 
the sacrificer, after the sacrificer the offspring. He should place the word 
vac (“word”) in (that gap )—vac is Brahman—in the following way: uta 
trata vag bahuna u vd. Some place (there the word) cow—the cow is 
complete food—in order to obtain complete food. On the other hand 
they say: “One should not pay attention to this. Everything is already 
healed by the fact that this (Saman) has as its finale the word vac 2 .” 

Now they say: “The metres should be unyoked in due order according 
to their seniority, in view of the rule ‘The creatures are arranged 
according to arrangement and the unyoking of the metres’”. He makes 
a Prastava consisting of the six syllables yajha vo agnaye. With the six 
syllables gird ca daksase he undertakes the Adi (beginning). That 
amounts to twelve syllables. The Jagati metre consists of twelve syl¬ 
lables. They heap together the Jagati at the beginning. Thereby they 
become freed from the Jagati. (The words) pra vayam amrtam 
jatavedasam amount to eleven syllables. The Tristubh has eleven 
syllables. Thereby they become freed from the Tristubh. With the 
eight syllables priyam mitram nu samsisam they undertake the end of 
the Saman. The Gayatri has eight syllables. Thereby they become freed 
from the Gayatri. In this way the metres become unyoked in due order 
and according to their seniority. In accordance with the arrangement 
and the unyoking of the metres the creatures become arranged. No one 
is dying before (his time) who is destined to die later. 



II. THE UKTHYA (179-191) 


Hillebrandt, Ritual-Litteratur, 137; Keith, Religion and Philosophy of the Veda, 
334-335; Kane, Hist, of Dharmaiastra, II, 2, 1204; Staal, Agni, I, 655-658 

II. 1. The three Uktha lauds in general (179-181) 

Caland, Auswahl, 69-72 

PB. 8, 8, 1-8 

179. The gods and the Asuras were fighting for the sacrifice. The gods 
drove the Asuras out of the sacrifice. The Asuras snatched away the sap 
and power of all the three pressings and entered the blind darkness. 
Everything which is beyond the Agnistoma is blind darkness; what is 
beyond the year is blind darkness. The sacrifice forsooth is as great as 
the Agnistoma; even great is also the year. There are twelve Stotras in 
the Agnistoma, there are twelve months in a year. There are twelve 
Stotras and twelve Sastras. There are twelve halfmonths in the first and 
twelve in the second halves of the months. And everything which is 
beyond, that is blind darkness. That they entered. The gods followed 
the Asuras. They went to meet ( pratyudatisthan ) them with the 
Ukthas; therefore the Ukthas are called Ukthas (= utthas). Thereupon 
they threw them out. They entered blind darkness, (i.e.) the night. 

Indra said: “Who will follow them together with me?” 

180. “I” said Varuna. “I will support the light ( jyotis )” said Agni. 
Both of them followed them. The two of them took one third. Thereby 
they caused the morning pressing to increase. Therefore they praise on 
verses dedicated to Agni 1 and the corresponding recitation is dedicated 
to Indra and Varuna. Therefore they praise on Gayatri verses. For the 
morning pressing is connected with the Gayatri metre. He (Indra) said: 
“Who will together with me follow them?” “I” said Brhaspati. Both of 
them followed. The two of them took out one third. Thereby they 
caused the midday pressing to increase. Therefore they praise on verses 
dedicated to Indra 2 and the corresponding recitation is dedicated to 
Indra and Brhaspati. Therefore also they praise on verses written in the 
Kakubh metre. For the midday pressing is connected with the Kakubh 
metre 3 . He (Indra) said: “Who will follow them together with me?”. “I” 
said Visnu. Both of them followed them. The two of them took one 
third. Thereby they caused the third, pressing to increase. Therefore 
they praise on verses dedicated to Indra 4 and the corresponding reci- 



tation is dedicated to Indra and Visnu. Therefore they praise on 
Anustubh verses 5 . For the third pressing is connected with the 
Anustubh 6 . 

They excluded them (the Asuras) from everything. And from that 
time people lead (the Jyotistoma) further (from the Agnistoma) 
towards this (Ukthya) 7 . They lead forwards from the (Yajnayajnlya) 
verses containing the word ehi 8 . 

181. All these three (Ukthas) concern two deities: Indra and Varuna, 
Indra and Brhaspati, Indra and Visnu. By so much (i.e. by these six) 
they (the gods) took away the six wishcows (from the Asuras): the cow, 
the horse, the goat, the sheep, the rice and the barley. For him who 
knows thus these six wishcows become subservient 9 . 

The sacrifice forsooth is as great as the Agnistoma. Now they say: 
“If the sacrifice is as great as the Agnistoma, why do they lead (the 
sacrifice) further towards the Ukthas 10 when this (Agnistoma) has 
reached its end 11 ?” He should say: “The verses of the Yajnayajnlya miss 
one syllable. That is the cleft of the sacrifice 12 . Thereby he makes the 
sacrifice whole on this spot.” 

They lead further from verses dedicated to Agni to verses dedicated 
to Agni 13 . This is like putting fires upon fire. If someone should dis¬ 
tribute one fire manifoldly there would be many (fires). And if one 
should take these many together there would be one. It is like putting 
fires on one fire. 

II. 2. The first Uktha Stotra; the Sakamasva Saman and variations for 
special purposes. (182) 

Auswahl, 72-74 

PB. 8, 8, 4-5; 9, 2, 8-9; 12, 6, 5-6; 12, 9, 20-22 

182. On these verses 1 the Sakamasva (is sung). The gods desirous of 
heaven practised austerities. They saw this Saman. They praised with it. 
Having become a horse it carried them to heaven. After they had come 
to heaven they said: “Together with ( sakam) the horse (as'va) we have 
come to heaven.” Therefore the Sakamasva is called Sakamasva. There¬ 
fore this “Saman is one which leads to heaven. He who knows thus 
reaches heaven. 

For someone who has a rival he should apply the Pramamhisthiya 
Saman (in the first Ukthastotra). Indra raised the Vajra (in order to hurl 
it) at Vrtra. He could not hit him 2 . When he saw (the syllable) pra 3 , 
then he killed him. He who knows thus kil ls his hating rival. And because 
he saw (the syllable) pra, therefore it is called the Pramamhisthiya 
Saman. 

For him who has only partly conquered 4 the Satrasahlya Saman 5 
should be applied (in the first Ukthastotra). Indra overcame the Asuras. 



Some of them he did not overcome. He desired: “May I finally subdue 
all the Asuras”. He saw this Saman. He praised with it. He finally 
overcame all the Asuras with it. And because he overcame ( asahata ) the 
Asuras finally ( satra ), therefore the Satrasahlya Saman is called 
Satrasahlya. He who knows thus finally overcomes his hating rival. 

For him who desires to become a Purohita he should apply the 
Daivodasa Saman (in the first Ukthastotra). The Brahmin is con¬ 
secrated to Agni, the Ksatriya to Indra. This Saman is consecrated to 
Agni and Indra 6 . Agni is the class of the Brahmins, Indra the class of the 
Ksatriyas. Thereby he supports the Ksatriya class by means of the 
Brahmin class and the Brahmin class by means of the Ksatriya class. In 
this way the authority over the people does not get lost from him. He 
reaches the position of a Purohita, they give him a prominent position 
(as a Purohita) 7 . 


II. 3. The second Uktha Stotra; the Saubhara Saman and other 
optional chants (183-187) 

Oertel, JAOS 18 (1897), 19-20; 19 (1898), 123-125; Auswahl, 74-76; Caland’s 
n. 1 on PB. 8, 8,16; Ghosh, Fragments, 19-21; K. Hoffmann, 11] 4 (1960), 8-10; 
Bodewitz, Amrtadhard. Dandekar Felic. Vol., Delhi, 1984, 65—72; O’ Flaherty, 
Tales of sex, 53 f. 

PB. 8, 1, 4-5; 8, 8, 13-20; 8, 9, 1-5; 12, 4, 17; 14, 11, 21-23 

183. For him who is possessed of a demon he should apply the 
Harivama 1 as the Brahmasaman (i.e. in the second Uktha Stotra) 2 . 
When the Aiigiras went to heaven from these worlds the demons 
(Raksas) followed them. They wished: “May we strike away the 
demons” 2 . Then the Aiigiras Harivarna saw this Saman. He praised 
with it. Thereby they struck away 3 the demons from these worlds, by 
(the finale) harisriyam from the earth, by virajasi from the intermediate 
space, by dive dive from heaven. Thereupon after having struck away 
the demons from all these worlds they rose to heaven. He who knows 
thus rises to heaven after having struck away the demons from all these 
worlds. 

184. He who desires help should apply the Traita Saman 4 (in the 
second Uktha Stotra). When the Aptyas were on their way with what 
they had earned (as Daksinas?) 5 , they got thirsty in the desert. They 
found a well in the waste land 6 . Then neither Ekata nor Dvita was 
willing to descend. Then Trita descended. When these two had drunk 
and become satisfied, then 7 they covered him (Trita) when he was (still) 
in the same place (i.e. in the well) with a wheel and went away with the 
cattle 8 . He desired: “May I come out of this; may I find help and 
protection” 9 . He saw this Saman and praised with it. He used the finale 
sam indubhih (“with drops”). By means of a rainshower Parjanya 



floated him upwards and out (of the well), for he floated him upwards 
towards the wheel with which he was covered. Therefore this is a Saman 
which procures a way out and assistance. He who knows thus finds a way 
out and assistance. 

He followed (them) along the track. When they saw him coming they 
jumped to the wood, the one having become a bear, the other an ape. 
This is also a Saman which slays rivals. For these two whom he had 
turned into a bear and an ape had become his rivals. 

Moreover Parj any a rains for him. 

It is also a Saman which procures cattle. For he made these cows 
exclusively his. He who knows thus obtains cattle and becomes 
possessed of much cattle. 

And because Trita Aptya saw it, therefore it is called Traita. 

185. He who desires food should apply the Traikakubha Saman 10 
Indra gave the Yatis to the wolves 11 . When they were being eaten, three 
boys were left: Rayovaja, Prthurasmi and Brhadgiri. They praised 
Indra. To them he said: “Wishing what, O boys, do you praise me 12 ?” 
They said: “Support us, O bounteous one”. He threw them on his 
back 13 . They 14 clung 15 to his three well-known humps. 

These worlds which had been together separated in three parts. Food 
threefoldly followed them 16 . And to the three ‘humps’ of these three 
worlds was also clinging something namely food 17 . 

He (Indra) considered: “If I should 18 obtain the three ‘humps’ of 
these three worlds (and) the food, I could thereby throw away these 
humps of mine”. He saw this Saman and praised with it. Thereby he 
obtained the three ‘humps’ of these three worlds (and) the food. 
Therefore the Traikakubha (“three-humped”) is called Traikakubha. 
Therefore this Saman means the obtainment of food. He who knows 
thus obtains food 19 , becomes an eater of food and the most powerful 
amongst his own people. 

186. This (Traikakubha) Saman is connected with three vital powers 
(indriyas) (or: threefoldly connected with Indra’s qualities) 20 . The trip¬ 
let (on which this Saman is chanted) is dedicated to Indra. The Saman 
(itself or rather its name) is connected with Indra (and his three 
kakubhs). Its finale is indrah. There are three vital powers ( indriyas ) in 
man: oneself, offspring and cattle. These he thereby encompasses within 
himself. 

He (Indra) said to them (the three Yatis): “What does the one wish, 
what the other, what the third?” Rayovaja said: “I desire cattle”. He 
gave to him the ila. The ila is cattle 21 . Then Prthurasmi said: “I desire 
royal power 22 ”. He gave to him royal power 22 . He is (the same as) 
Prthu Vainyu 23 . Then Brhadgiri said: “I desire food” 24 . To him also 25 
he gave what he desired. 



He who desires offspring should apply the Saubhara Saman (in the 
second Uktha Stotra). He should adopt hus as finale. He who desires 
food should apply the Saubhara. He should adopt urk (“food”) as finale. 
He who desires rain should apply the Saubhara. He should adopt his 26 as 
finale. He who desires that the rain may stop ( udgrahanakama ) should 
apply the Saubhara Saman. He should adopt ud as finale. He who desires 
to go to heaven should apply the Saubhara Saman. He should adopt u as 
finale 27 . 

They asked the descendants of Bharadvaja, when they were perform¬ 
ing a long sacrificial session: “With what (Saman) did you praise, when 
you desired offspring?” “With the Saubhara”. “With what, when you 
desired food?” “With the Saubhara”. “With what when you desired 
that the rains should stop?” “With the Saubhara”. “With what, when 
you desired to go to heaven?” “With the Saubhara”. Such so to say is 
this Saman. These are the wishes connected with it. These wishes he 
obtains. Whatever one desires, when one praises with this Saman, that 
wish becomes fulfilled for him. 

187. He who may wish: “May there be born an excellent ruler 28 , an 
excellent man, of good appearance and good-looking, in my offspring”, 
should make the Saubhara the Brahmasaman (i.e. the Saman of the 
second Uktha Stotra). The lustre of man is his offspring; the Saubhara is 
the lustre of the Brhat. The Brhat is nobility 29 . This (Saubhara chant) 
is also the offspring of a member of the nobility. In the offspring of him 
who knows thus an excellent ruler, an excellent man, of good appear¬ 
ance and good looking, is born. 

Prajapati created the creatures. These being created by him perished. 
They became the reptiles other than the snakes. He created a second 
group of creatures. They also perished. They became the fishes. He 
created a third group of creatures. They also perished. They became the 
birds. He created a fourth group of creatures. He thought: “How might 
these creatures not perish?” He saw this Saman. By means of it he 
touched them, when he pronounced (the finale) urj (“food”). Having 
been anointed by him with urj they throve. He said: “I have nourished 
them well (subhrtam bhr) 30 . Therefore the Saubhara is called Sau¬ 
bhara. He who knows thus nourishes his offspring well 31 . 

II. 4. The third Uktha Stotra; the Narmedha Saman and other, 
optional chants (188-191) 

Auswahl, 76-77; Caland’s n. 1 on PB. 8, 8, 25; n. 4 on 8, 8, 26 

PB. 8, 8, 21-26; 8, 9, 6-22 

188. They praise with the Narmedha (the third Uktha Stotra, the 
Stotra) for the Acchavaka in the Atiratra. With the ila (of this last chant 



of the Ukthya) they make a transition to the night (i.e. to the Atiratra, 
in case no Sodasin is performed) 1 . Now they say: “They who perform 
the Acchavaka’s chant on Usnih verses, lose the Anustubh”. One of 
these (Usnih verses: RV. 8, 98, 7-9) is an Arvag-Usnih, one a 
Madhya-Usnih, one a Pura-Usnih 2 . The metre (of these verses) is 
free 3 ; speech speaks freely. The Anustubh is speech 4 . Thereby they do 
not lose the Anustubh. The last of these (verses) is an obvious 
Anustubh 5 . Thereby also indeed they do not lose the Anustubh. Just 
like here in this world the bees gather the essences of the blossoms, in 
the same way these deities gathered the essences of the metres 6 . By him 
who knows thus there is praised with the essence of the metres. 

This Saman has the features of night and day. The verses belong to 
Indra, the Saman belongs to Agni 7 . The day belongs to Indra, the night 
to Agni. If one should miss this Saman (and use an other) in the 
Atiratra, one would tear away oneself from the representation of night 
and day. If someone were to say about him on this occasion: “He (the 
priest) has torn him (the sacrificer) away from the representations of 
night and day”, this would come true. Therefore this Saman should not 
be left out in the Atiratra. 

189. Forsooth, the night goes more quickly than the day. The ila 8 is 
ehi (“come”), in order not to tear off (the night, i.e. the Atiratra, from 
the day, i.e. the Agnistoma + Ukthya). 

What was the excellence of the Rc and of the Saman, that became 
the Udvamslya 9 . He who knows thus becomes firmly established by Rc 
and Saman. He should apply this (Saman) for a noble man, not for a vile 
man 10 —the vile man has a moderate, the noble man an abundant 
living—in order to obtain the abundancy. Moreover, the gods raised 
their race as it were, when they overpowered the Asuras. Because they 
raised ( udyatya ) their race (vamsa) upwards (ud) with this chant, when 
they overpowered the Asuras, therefore this (chant) became the 
Udvamslya. This is the reason why the UdvamSiya is called 
Udvamslya. He who knows thus conquers the unconquered and does 
not suffer the loss of what he had conquered already. 

This chant 11 is a representation of all the Prstha Samans. The words 
gay anti tv a gayatrinah are a representation of the Gayatra; arcanty 
arkam arkavina of the Rathantara 12 ; brahmanas tva hoyi satakratav of 
the Brhat 13 ; ud vamsam, iva yayimirayi of the Vairupa 14 ; the 
repetition 15 ud vamsami (forms a representation) of the Vairaja; va yd 
vu va up 16 of the Mahanamnls; ma 17 ira of the Revatis 18 ; ha i of the 
Vamadevya 19 . Thereby one becomes firmly established in every man¬ 
ifestation of the Prsthas 20 , in their essence, in their unsurpassed lustre 
and their metres, at the end of the (Ukthya) sacrifice. 

190. He who is connected with something consisting of sixteen parts is 
complete 21 , forsooth. In case the Udvamslya is applied (as the Saman 



of the third Ukthya Stotra, i.e. as the fifteenth Stotra), one repeats 
again the last quarter (ud vamsam iva yemire three times) 22 . By this a 
Sodasin is produced as to its outward appearance. The Sodasin is a 
Vajra 23 to be used against a rival. Thereby one hurls a Vajra at one’s 
hating rival, in order to lay him down. 

There was darkness between the gods and the Asuras. The gods saw 
this half-i/a 24 . Thereby they traversed that (darkness) 25 . One should 
concentrate one’s thought on someone whom one hates. Using (?) this 
half-i/a one transpierces 26 him. One applies an atisvara 27 in the half-i/a. 
Therefore. 28 flow through. 

Asadha, the son of Savayasa, performed an Atiratra sacrifice. Then 
Atidhanva Saunaka was a prasarpaka 29 . He (i.e. Asadha) applied the 
UdvamSIya as the Acchavaka Saman (i.e. as the Saman of the third 
Ukthya Stotra) at the Atiratra. To him he (i.e. Atidhanva) said: “You 
people should make this in such a way. With a broken off i/d 30 the 
sound loses its firm grip in its relation to others. This is a manifestation 
of that which characterizes a servant 31 ”. He (Atidhanva) said: “We 
apply the complete i/a, make a continuity by means of the tone 32 and 
then will move (from the day, i.e. from Ukthya) to the night (i.e. to the 
Atiratra).” “No” said the other (i.e. Asadha) “Indra, forsooth, 
pursued the Asuras with that Saman. Having regained strength in the 
form of the tone ( svara ) they rushed against him. They conquered him. 
Having been conquered he hurled this half-i/a. The half-i/a is meant for 
protection”. 

191. “The Narmedha should be applied. This (Saman) has as its finale 
ila. The ila is cattle 33 . (Sacrificing) with cattle they (the gods) drove 
them 34 (the Asuras) out of the night. Therefore the Narmedha should 
be applied” 35 . 

He 36 who desires prosperity should apply the two Astadamstra 
Samans. Astadamstra, the son of Virupa, saw these two Samans later 
so to say than the other seers (saw their Samans). He feared: “My two 
Samans will be without Stotra verses” 37 . Then he said: “He who will let 
my two Samans 38 enjoy Soma 39 must become prosperous”. These two 
Samans provide prosperity 40 . They who praise with these two obtain 
prosperity. 

Astadamstra, the son of Virupa, desiring cattle performed aus¬ 
terities. He saw these two Samans and praised with them. He applied 
this ila as its finale. The ila is cattle. Then he obtained cattle. These two 
Samans provide cattle. He who knows thus obtains cattle and becomes 
rich in cattle. Because Astadamstra, the son of Virupa, saw them, 
therefore these two are called Astadamstra. 

This Saman of the Acchavaka has ila as its finale. The ila is cattle. 
Thereby one becomes firmly established in cattle. 




III. THE SODA$IN (192-205) 


A. Weber, Ind. Studien 9 (1865), 120; 229; 10 (1868), 352; Hillebrandt, Ritual- 
Litteratur, 137; Vedische Mythologie III, Breslau 1902, 217-220; Keith, Rel. and 
Phil., 335; Caland, Auswahl, 77-82; Staal, Agni I, 658-663. 

TS. 6, 6,11; AB. 4,1-4; SaiikhB. 17.1-4; SB. 4, 5, 3; JB. 3, 80; PB. 12,13; 
SadvB. 3, 11; JSS. 1, 15; L$S. 3, 1; DSS. 7, 1 

192. When Prajapati assigned the colours to the gods, he reserved the 
yellow colour ( hari ) for himself 1 . He gave it to Indra 2 . Herewith Indra 
obtained superiority. They praise with verses containing the word hari 3 , 
that is (his) superiority. Mysteriously the verses containing the word 
hari become Anustubhs 4 . When they are sung in the Stotra (i.e. with 
liturgical interpolations), they amount to thirty-four syllables. Then, by 
means of the two thirty-fourth syllables (i.e. by the thirty-third and the 
thirty-fourth) of the Saman (additional) room is created, thus they say. 
If they should sing the laud on verses of thirty-five syllables, they would 
obtain a higher form, namely the one belonging to the Brhatl metre. If 
they should sing the laud on verses of thirty-three syllables, they would 
obtain a lower form, namely the one belonging to the Anustubh. If the 
Stoma should be fifteenfold, they would obtain the lowest form. When 
they sing the laud with a Sodasin consisting of a sixteenfold Stoma 
sung on verses of thirty-four syllables, they make it prosper with regard 
to its own natural position 5 . On account of the fact that this (Sodasin) 
becomes prosperous, prosperity is created for them among their own people 6 . 

There are sixteen Stotras and sixteen Sastras. That amounts to thirty- 
two. The Anustubh has thirty-two syllables. The Sodasin is con¬ 
nected with the Anustubh, since it has a numeral correspondence to 
the Anustubh. 

There were metres of the gods on the one hand and metres of the 
Asuras an the other. 

193. 7 The monosyllabic metre was the lowest of the gods, the seven- 
syllabic the highest. The ninesyllabic was the lowest of the Asuras, the 
fifteensyllabic their highest. The gods desired: “May we take away the 
bigger one of the Asuras by means of the smaller”. They took away the 
fifteensyllabic with the monosyllabic. With the bisyllabic they took away 
the fourteensyllabic with the threesyllabic the thirteensyllabic, with the 
foursyllabic the twelvesyllabic, with the fivesyllabic the elevensyllabic, 
with the sixsyllabic the tensyllabic with the sevensyllabic the ninesyl¬ 
labic, with the eightsyllabic 8 the eight (syllables of the Asuras) 7 . Be- 



cause every time these (syllables) amounted to sixteen (i.e. 1 + 15, 2 + 
14 etc.), therefore the Sodasin (the Sixteenfold) is called Sodasin. To 
this the Gayatri was added (or: corresponded) as seventeenth 9 . There¬ 
fore they say: “Prajapati is seventeenfold”. 

Indra 10 wished to slay Vrtra. Saying (or: thinking) “I will slay Vrtra” 
he resorted to Prajapati. He (P.) gave to him this Sodasin as a 
thunderbolt after having taken away its force 11 , namely the Sakvari 
verses. He (I.) could not slay him. He resorted again to him (P.) saying: 
“I really want to slay Vrtra”. 

194. He (P.) gave to him the Sakvari verses. Then Indra slayed 
Vrtra. He who knows thus slays his hating rival. 

He (P.) thought: “If I give (these verses) to him in the day-time, room 
will be left for the rivals in the night. If I give (them) to him during the 
night, room will be left for them during the day.” Then he saw this, the 
moment during which the sun has just unharnessed the horses; at that 
moment he gave (them) to him 12 . Thereby he excluded the Asuras both 
from the night and from the day. He who knows thus excludes his hating 
rival from the night and from the day. Among the Stotras it is the 
Sodasin which procures the attainment of heaven transferring as it 
were along a (narrow) channel 13 . He who knows thus reaches heaven. 

195. Now they say: “A Trivrt Stoma should be made”. The Trivrt is 
a thunderbolt 14 . The Sodasin is a thunderbolt 15 . And they also say: “A 
fifteen-versed 16 Stoma should be made”. The fifteen-versed Stoma is a 
thunderbolt 17 . (The thunderbolt is the Sodasin. And they also say: 
“A sixteen-versed Stoma should be made. The fifteen-versed is a 
thunderbolt) 18 . Indra, who raises the thunderbolt, is the sixteenth 19 . 
(He should do so thinking:) “May I slay the evil obstruction (Vrtra), by 
means of a thunderbolt which is connected with Indra.” By means of a 
thunderbolt which is connected with Indra he who knows thus slays the 
evil in the form of his hating rival. And they also say: “A seventeen- 
versed Stoma should be made”. The fifteen-versed is a thunderbolt. 
Indra, who raises the thunderbolt, is the sixteenth. Prajapati is the 
seventeenth. He is the one who undertakes the action, the protector, 
the one who speaks (to the executor): “Strike, kill, do not run away”. 
(He should do so, i.e. make this Stoma, thinking:) “May I slay the evil, 
obstruction (Vrtra), by means of a thunderbolt which is connected with 
Indra as well as with Prajapati”. He who knows thus slays the evil in the 
form of his hating rival by means of a thunderbolt which is connected 
with Indra as well as with Prajapati. And they also say: “A twenty-one- 
versed Stoma should be made”. Indra formed the thunderbolt out of all 
the seven Hotra(-functions) 20 , three verses out of every Hotra. This 
twenty-one-versed Stoma became equal to the Sodasin. Thereby Indra 
slayed Vrtra. He who knows thus slays his hating rival. 



As to this Yamana Bhratalayana also said: “The Sodasin produces a 
numeral concord 21 with the Viraj. The Sodasin is connected with the 
Viraj. It is established in the Viraj. Whereever he may think that it 
corresponds to the Viraj, he should chant the laud with it. 

196. The gods and the Asuras were fighting for night and day. The 
gods won the day, the Asuras resorted to the night. Then the gods said: 
“We have come into the possession of half this world. How could we 
also completely win the night? Let us attack (them)”. They attacked. 
Then they stationed themselves 22 in the last part of the day and the 
Asuras came running from the night and stationed themselves in the first 
part of the night. The evening is the last part of the day, the evening is 
also the first part of the night. The one party stationed itself on its 
border, the other party stationed itself on its border. Their property 
were the metres. They were fighting for the metres. 

197. “The monosyllabic metre was the lowest of the gods, the 
sevensyllabic the highest. The ninesyllabic was the lowest of the Asuras, 
the fifteensyllabic the highest. The sevensyllabic and the ninesyllabic 
were placed near each other, (i.e.) the metres of the one party were 
stationed turned in this direction 24 , those of the other also in that 
direction 25 . Prajapati having become of Anustubh-nature 26 came and 
stood between them. They (the gods and the Asuras) kept looking at 
each other and spying, wishing to find each other’s weak place 27 . 

The gods resorted to Prajapati saying: “We want to conquer the 
Asuras”. To them he gave this thunderbolt, the Sodasin, saying: 
“Having obtained their metres with your metres you must transfer 28 
(the combinations of your own metres and those of the Asuras) to me 
(who am Anustubh-like)”. They obtained the fifteensyllabic by means 
of the monosyllabic and the fourteensyllabic by means of the twosyl- 
labic. This became an Anustubh. This they transferred to Prajapati. 
By means of the threesyllabic they obtained the thirteensyllabic, by 
means of the foursyllabic the twelvesyllabic. This became an Anu¬ 
stubh. This they transferred to Prajapati. By means of the fivesyllabic 
they obtained the elevensyllabic, by means of the sixsyllabic the tensyl- 
labic. This became an Anustubh. This they transferred to Prajapati. 
By means of the sevensyllabic they obtained the ninesyllabic, by means 
of the eightsyllabic the eight (syllables of the Asuras). This became an 
Anustubh. This they transferred to Prajapati. Having obtained their 
metres with their own in this way 29 they struck out the Asuras. When 
they had become struck out and went to their holes, Prajapati, having 
become a horse with redbrown colours, snorted them away (out of these 
holes) 30 . They are found spread (lit. one by one) among the people 
living outside the border 31 (of Aryan culture). Then the gods became 



prosperous and the Asuras perished. He who knows thus becomes 
prosperous himself and his hating rival perishes. 

198. The gods were so to say inferior and the Asuras superior. By 
means of the inferior (metres) they obtained from them what was 
superior (among the metres). Therefore a weaker clan fights against a 
stronger clan. Therefore it also happens that weaker folks conquer 
stronger enemies. He who knows thus gets into his power someone who 
possesses more, although he himself possesses less 32 . 

That metre is evidently a Pankti which consists of five Padas and five 
syllables (in each Pada). They chant the laud of the Sodasin on 
Panktis 33 . The Pankti is a metre which is equated with man 34 , because 
man is fivefold. Out of man he thereby forms speech which is complete 
( apta ). Therefore man speaks all speeches. For then man is complete as 
it were, speaking all speech. When they chant the laud on Anustubhs, 
this would be like driving to the oceans when the water-pots have 
become dried up 35 . 

They transfer the inferior metres to the superior ones. The inferior 
ones are those whose deities have become conquered. Therefore they 
transfer them to the superior ones. Of these metres forsooth the 
threesyllabic one consisting of one Pada is the most powerful. That they 
make interpolations ( upasargas ) with these metres in (other) metres 36 is 
done in order to obtain power. He passess across to the finale with an 
atisvara 31 . The gods passed from the day towards the night. He who 
knows thus conquers the world of his rival. For the night is as it were a 
rallying-point 38 of rivals. 

199. They buy the Soma with a cow that has excessive (i.e. excessively 
long) ears 39 . The Sodasin is like an excrescence 40 on every ear of the 
other Stotras. Saying “We buy together 41 (with the Soma) the 
Sodasin”, they buy the Sodasin, when the cow serving as the price of 
the Soma plant has excessive ears 42 . Thereby the Sodasin is bought by 
them, thereby it is obtained. 

They buy the Soma with a cow that has excessive ears. They leave 
some redundant Soma from every pressing. They praise on verses which 
contain a form of the root jan (“to beget”). All the forms (?: sarvani 
rupani) are recited. When they buy the Soma with a cow that has 
excessive ears, the Yajamana thereby produces it (i.e. the SodaSin). 
When they leave some redundant Soma from every pressing, the Adh- 
varyu priest thereby produces it 43 . When they praise on verses which 
contain a form of the root jan 44 , the Udgatr thereby produces it. When 
‘all the forms’ are recited, the Hotr thereby produces it. These are the 
births of the Sodasin. He who knows thus becomes procreative with 
offspring and cattle. 



200. Energy (haras) surpassed Indra. He said to the gods: “How 
could the energy not surpass me”? To him all the gods said: “We shall 
praise you with a verse containing the word hari. Thus the energy will 
not surpass you”. All the gods praised him with a verse which contained 
the word hari. Then the energy (haras) 45 did not surpass Indra. When 
they praise on verses containing the word hari, they thereby invigorate 
Indra with energy. Indra is the deity who is nearest to the sacrificer 46 . 
When they praise on verses containing the word hari, they thereby 
invigorate the sacrificer with energy and ardour. For him who knows 
thus there is prosperity. 

201. The Sodasin forsooth is like a side-horse 47 for the other Stotras. 
When a side-horse draws (the chariot) without being yoked it either cuts 
off or destroys (the straps or cords). On account of the last Stotra it (the 
Sodasin) becomes a balanced Stoma. As one might yoke the 
side-horse 48 , even so one yokes the Sodasin (the sixteenth Stotra) to 
the other Stotras, in order to avoid destruction 49 . 

The Sodasin forsooth is like an eye for the other Stotras. On account 
of the last Stotra it (the Sodasin) becomes a balanced Stoma, in order 
to avoid blindness 50 . 

The Sodasin forsooth is like a relative for the other Stotras. On 
account of the last Stotra it (the Sodasin) becomes a balanced Stoma, 
in order to maintain variation 51 . 

The Ukthas are cattle, the Sodasin is a Vajra 52 . When at the end of 
the Ukthas they praise with the SodaSin, then they enclose the cattle 
with a Vajra 52 in order that they do not become scattered 53 . The 
property of him who knows thus does not become scattered. 

202. Now they say: “The Sodasin should not be applied in an 
Ukthya 54 . The Ukthas are cattle 55 , the Sodasin is a Vajra 56 . One would 
hurl a. Vajra at the cattle. It should be applied in an Atiratra. Water is 
the appeasement of everything 57 . Thereby they extinguish it (i.e. the 
Sodasin Vajra) 58 . 

When the Soma ritual is fit for exorcising, everybody who carries out 
the (magical) rite should make a gold, pronged Vajra and hurl it at this 
one or that one. Every time he strikes at him in order to lay him down. 
After the Soma rite has become finished he should turn the 
Dronakalasa vessel topsyturvy and having made sacrificial cakes con¬ 
sisting either of groats or of green grasses he should cut off their necks, 
mentioning the names (of the adversaries): “Here I cut off the neck of 
so and so, here of so and so, here of so and so”. He cuts off the necks of 
all those whose names he mentions. He gives it to the Brahman 59 . The 
Vajra is the Brahman. Thereby he places the Vajra in the Brahman. 

203. Indra and Brhat met each other. The Brhat surpassed Indra 
with one of its manifestations 60 . He was afraid of it, fearing: “It won’t 



overcome me, I hope”. He said to the gods: “This (form by which it 
exceeds me) should become the Sodasin sacrifice”. “Yes”. It became 
the Sodagin. This is its origin. He who knows thus surpasses 61 his 
hating rival in prosperity, when he praises on twofooted Gayatri verses 
with the Brhat as Sodasin 62 . The twofooted Gayatri vers'es are: “Unto 
our Soma come with bay steeds” 63 . 

M Indra wished to slay Vrtra. He resorted to Prajapati saying: “I will 
slay Vrtra”. To him he gave this Anustubh 65 of which the energy was 
taken away. He did not lay low (Vrtra) with it. What he roared 
(vyanadat) when he failed to lay him down 66 , that became the Nanada 
Saman. Therefore the Nanada is called Nanada 64 . Therefore they say: 
“One should not 67 make the Nanada the Saman of the Sodasin, for he 
(Indra) failed to lay low (Vrtra) with it” 68 . He again resorted to him 
(P.) saying: “I will slay Vrtra”. He (P.) formed the energy of the seven 
Hotra(-functions) 69 , three verses out of every Hotra, and gave it to him. 
This twenty-one-yersed Stoma became equal to the Sodasin. Thereby 
he killed Vrtra. He who knows thus slays his hating rival 68 ). The 
Sodasin has twenty-one strongholds. Seven Hotrs make the Vasat 
call at the morning-service, seven at the midday-service, seven at the 
afternoon-service 70 . 

And because he formed the energy (haras) and gave it to 
him 71 .(therefore). 

204. Gauriviti, the son of Sakti, saw this Saman as a surplus 72 of the 
Brahman (= Veda, i.e. Rgvedasamhita). That became the Gaurivita 
Saman 73 . The Gaurivita is the surplus of the Brahman, the Sodasin the 
surplus of the Stotras. When they praise the Sodagin with the 
Gaurivita Saman they place the surplus with the surplus, for the sake of 
the harmony 74 of the sacrifice. 

Aupoditi, the son of Gopala, said: “He (i.e. the Udgatr) has placed a 
creeper on the thick (tree). He has applied the Nanada Saman to the 
Anustubh 75 . He has praised with the Gaurivita 76 (thinking) “I do not 
lose prosperity”. He who knows thus, does not lose prosperity. 

It (i.e. the Gaurivita) is also connected with the day of tomorrow and 
leads to progeny 77 . 

He who desires to have cattle should perform the Sodasin Saman on 
Sakvari verses. The Sodasin is a Vajra, the SakvarTs are cattle 78 . He 
wins cattle by means of a Vajra, and comes into possession of cattle. He 
who desires: “May I come into possession of a Vajra”, should perform 
the Sodasin on Sakvari verses. The Sodasin is a Vajra, the Sakvari 
verses are a Vajra. By means of a Vajra he obtains a Vajra and he 
comes into possession of a Vajra 79 . He who wishes food should perform 
the Sodagin on Viraj verses. The Sodasin is a Vajra, the Viraj means 
food. By means of a Vajra he obtains food, he eats food and becomes an 





eater of food 80 . These verses count thirty-three syllables. Among these 
twenty-one form the support and twelve the procreation. He who knows 
thus gets a firm support, gets offspring and is not overcome between two 
conflicting parties 81 . 

205. “Bring to the great, of great prosperity” 82 , these are the Viraj 
verses. He who wishes: “May not the word of someone else outtalk me” 
should make the Sodasin Saman on Anustubhs. The Sodasin is a 
Vajra, the Anustubh means speech. By means of a Vajra he obtains 
speech, the speech of someone else does not outtalk him 83 . “Mount the 
chariot, o Vrtrakiller” 84 these are the Anustubh verses. Now (there 
are) those one-footed, three-syllabic Bhurij-Sakvari verses: Visnu’s 
metre. With them Indra killed Vrtra, with them he quickly obtained 
prosperity. He who knows thus kills his hating rival and quickly obtains 
prosperity 85 . 

Passing (from hand to hand a piece of) gold they chant the laud of the 
Sodasin. Thereby they provide the Sodasin with light 86 . 

A horse stands near 87 for the representation (of Prajapati) 88 . It stands 
there blowing away the room of their rivals 89 . 

Singing: “Higher than whom no one is born, he who encompasses all 
beings, Prajapati, who bestows people with offspring, is associated with 
three lights, he the Sodasin” (the Udgatr) looks at the Soma that has 
been drawn (by the Adhvaryu) for the Sodasin 90 . (If the Sodasin is 
based on verses which contain the word hari) 91 with the verse: “Indra, 
the paramount sovereign and Varuna, the sovereign, both have con¬ 
sumed this in the beginning. I consume this following and in agreement 
with their consuming. Speech must happily enjoy the Soma” 92 . 

93 The monosyllabic metre was the lowest of the gods, the sevensyl- 
labic the highest. The ninesyllabic was the lowest of the Asuras, the 
fifteensyllabic their highest. The gods desired: “May we take away 94 the 
bigger one of the Asuras by means of the smaller”. They took away the 
fifteensyllabic with the monosyllabic. With the bisyllabic they took away 
the fourteensyllabic, with the threesyllabic the thirteensyllabic, with the 
foursyllabic the twelvesyllabic, with the fivesyllabic the elevensyllabic, 
with the sixsyllabic the tensyllabic, with the sevensyllabic the nine- 
syllabic, with eight syllables the eight (of the Asuras) 93 . In this way he 
who knows thus gets into his possession (the property) of a hating rival 
who is superior by means of something which is inferior 95 . 



IV. THE ATIRATRA (206-232) 


Weber, Ind. Stud. 9 (1865), 120-121; 229-230; 10 (1968), 352-354; Hillebrandt, 
Ritual-Litteratur, 138; Vedische Mythologie III, 216-217; Eggeling, SBE XLI 
(1894), XVII-XX; 127, n. 1; Keith, Rel. and Phil., 335-336; The Veda of the 
Black Yajus School, I, CXVI-XCVII; Kane, Hist, of Dharmas. II, 2 (Poona 
1941), 1205; Staal, Agni, I, 663-686; E.R. Sreekrishna Sarma, “The Atiratra 
according to the Kausitaki Brahmana”, Agni, II, 161-167 
PB. 9, 1-2 


IV. 1. The Atiratra in general; the rounds (pariyayas) (206-208) 

Oertel, Transactions CAAS 15 (New Haven, 1909), 162-163; 166-167; Staal, 
Agni I, 663-680 

PB. 9, 1, 1-5; 16, 19-26; AB. 4, 5-6; SankhB. 17, 5; 8-9 

206. The Asuras who had been driven away from the day, entered 
the night. The gods constructed this (Atiratra) Vajra which has the 
Anustubh as its head 1 . Herewith they persecuted them. This (Vajra) 
was speech 2 . They persecuted (them) with speech, i.e. with light 3 . Ibis 
(speech-Vajra) is a Viraj 4 . They persecuted (them) with a Viraj, with 
light. 

The Atiratra is not a good sacrifice one might say. It is only on 
account of the word pantam 5 that this sacrifice is made useful to be 
undertaken 6 , for the sake of the continuity and the uninterruptedness 7 
of night and day. 

The metres which bear the day, also bear the night 8 : the same 
Gayatri, the same Viraj, the same Kakubh, the same Anustubh. 

They praise on Brhati verses. Thereby they do not become separated 
from 9 the Brhatls. On account of the twelvesyllabic Padas they do not 
become separated from 9 the Jagatis. He makes the Vasat call with a 
Tristubh. Thereby they do not become separated from 9 the Tristubhs 10 . 

“Running after 12 them (i.e. the Asuras) with the Samdhi (Stotra) 
they (the gods) made them meet with a defeat which could not be 
repaired 13 anymore 11 . He who knows thus makes his hating rival meet 
with an irrepairable defeat. 

14 The night (i.e. the Atiratra) is the match of the Agnistoma-. The 
Agnistoma contains twelve lauds and the night also contains twelve 
lauds 15 . The night is the match of the Ukthya. There are three Ukthas 
and the Twilight (i.e. the Samdhi Stotra) has three deities 14 . The night 
is the match of the Agnistoma and of the year. There are twelve 



Stotras in an Agnistoma and the year has twelve months 16 . By the 
night the thirteenth month is obtained. The night is the highest position 
of the sun 17 . He who knows thus, goes to the highest position of the sun. 

207. The Atiratra is a sacrifice which covers everything 18 . There is no 
day without a night and no night without a day. These worlds do not 
have separately the one and the other. Night and day are this all, these 
worlds, and they produce the past and the future 19 . 

As to this they say: “A sacrificer should not start sacrificing with an 
Atiratra”. For he despises his own property. There are two sacrifices 
(namely the sacrifices of the day-time and the Atiratra). The Agnistoma 
is the own property of the Brahmin. He despises the Agnistoma, the 
Ukthya and the Sodasin. Now they also say: “By means of the 
Agnistoma one only wins the Agnistoma, by means of the Ukthya 
only the Ukthya, by means of the Sodasin only the Sodasin, but by 
means of the night (i.e. the Atiratra) one obtains everything”. He who 
knowing thus annexes four sacrifices by means of one sacrifice, for him 
four strong men are born 20 and he obtains a strong position in cattle. 

208. 21 The Asuras who had been driven away from the day, entered 
the night. The gods saw these chants and these (nocturnal) rounds. By 
means of these they went down after them. They killed them succes¬ 
sively (litt.: in rounds) 22 . Because they killed them in several rounds 
(paryayam ), therefore the rounds ( paryaya ) are called rounds. He who 
knows thus, gradually kills his hating rival. 

23 Those (Asuras) who were concealed by the first part of the night, 
they killed by means of the first round. In that the first stanzas of the first 
round are repeated, thereby they kill those who are concealed by the 
first part of the night. Those (Asuras) who were concealed by the middle 
part of the night, they killed by means of the middle round. In that the 
middle stanzas of the middle round are repeated, thereby they kill those 
who are concealed by the middle part of the night. Those (Asuras) who 
were concealed by the later part of the night, they killed by means of the 
last round. In that the last stanzas of the last round are repeated, 
thereby they kill those who are concealed by the later part of the night 23 . 

They killed them with repeated blows 24 . It is like hammering and 
hammering again. He who knows thus, kills his hating rival with re¬ 
peated blows. 

IV. 2. The Sandhistotra and its corresponding Sastra, the Asvina 
(209-213) 

Oertel, TCAAS 15 (1909), 163-169; Staal, Agni I, 680-682 - 

PB. 9, 1, 1-5; 16; 19-26; 35-37; AB. 4, 5-8; SankhB. 17, 5; 8; 9; 18, 1 

209. The night is called the spotted ( torvari ). The gods said: “We 



have got a share ( api ) in the spotted”. Therefore the Apisarvari metres 
are called the Apisarvaris 1 . He who knows thus, gets a share in the 
spotted (night). 

In the beginning this (universe) was with the Asuras. The gods having 
conquered it said: “Whereby may we join together day and night at the 
end (of the night)?” They saw this Rathantara Saman as a joint 
(samdhi) 2 . Hereby they joined together day and night at the end (of the 
night). Because they joined them together ( samadadhur ), therefore the 
Samdhi (Stotra) is called Samdhi. 

The Uktha 3 belonging to the Samdhi Stotra is the Asvina. At an 
advanced stage of the night they chant the Samdhi (Stotra), till sunrise 
they recite thereafter the Alvina (Sastra), for the sake of the continuity 
of the night and day and for the sake of the mutual connection 4 of night 
and day. 

The gods having won night and day made an enclosure 5 in the form of 
a Vajra 6 in order to protect the cattle, lest the Asuras should assail 
them. As to the fact that these Usnih verses are used at the end—the 
Usnih verses are a Vajra 7 —by means of a Vajra they enclose the 
cattle, in order that they may not be scattered 8 . The prosperity of 
someone who knows thus, does not become scattered 8 . 

210. In the beginning this (universe) was with the Asuras. The gods 
having conquered it said: “Let us divide it among ourselves”. They 
could not agree on its division. They said: “Let us run a race for it” 9 . 
They ran a race for it. Agni’s chariot was first, then (came) that of 

Usas, then that of the Asvins. These two Asvins. 10 . When these 

two were driving along, Agni blocked (their way). The two said: “Let us 
pass”. “No” he said, “you two should give me then at least a share”. “A 
third for you” they said, “but it should be named after us two only”. 
“Yes” he said and let them pass. When these two were driving along, 
Usas blocked (their way). The two said: “Let us pass”. “No”, she said, 
“You two should give me a share”. “One third for you”, they said, “but 
it should be named after us only”. “Yes”, she said and let the two pass. 
These two won. He who knows this victory of the Asvins, wins, when he 
wishes: “May I win here”. And he who knows this share of Agni and 
Usas, obtains a share, when he wishes: “May I obtain a share”. Therefore 
they praise with verses addressed to several gods 11 but (the Sastra) is called 
Asvina; for that was the boon chosen by these two. 

211. The gods and the Asuras were at strife about night and day. The 
gods conquered the day. Then the Asuras entered the Rc and the night. 
The gods said: “We have obtained half of this universe as our share. 
How could we completely conquer the night? Let us attack with our 
most precious possessions” 12 “With your metre”, they said to A gni 
“With your Stoma”, (they said) to Indra. “With your equivalence” 13 




(they said) to Prajapati. “With your abode”, (they said) to the All-gods. 
Because they said to Agni “With your metre”, therefore they chant 
Gayatri verses 14 . Because they said to Indra “With your Stoma”, 
therefore the night (i.e. the Atiratra) has the fifteenfold as its Stotra 15 . 
Because they said to Prajapati “With your equivalence (. sampad )”, 
therefore he accomplishes ( sampadyate ) the Anustubh 16 . Because they 
said to the All-gods “With your abode”, therefore they recite thereafter 
verses in the Jagatl metre 17 . Running after them (the Asuras) with the 
Samdhi (Stotra) they made them meet with an irrepairable defeat by 
means of the Asvina (Sastra). He who knows thus, makes his hating 
rival meet with an irrepairable defeat 18 . 

212. Having driven 19 the Asuras out of night and day the gods held 
them down with a Vajra in the form of a Trivrt 20 . These worlds are 
threefold. Thus they held them down with these worlds. Therefore they 
say: “As long as these worlds will exist, so long the Asuras will not 
exist”. For they are held down by these worlds. 

21 The night (i.e. the Atiratra) is the match of the Agnistoma and of 
the year. The year has twenty-four half-months, and the Ukthas and the 
potations of the night are twenty-four 21 . There are three (daily) press¬ 
ings and three (nocturnal) rounds. In this way they make the night 
consisting of three pressings and they shape her out of the day as it were. 

Having conquered night and day the gods led yonder sun westward by 
means of the (three successive) pressings. By means of the rounds they 
led him again eastward. They made him rise in the east with the Asvina 
(Sastra). Therefore they say: “The Asvina (Sastra) should not be recited 
after sunrise”. (By reciting after sunrise) he makes him (the sun) go 
apart (from the Sastra). By him who knows this thus, yonder sun is led 
westward by means of the pressings, brought again eastward by means 
of the rounds, raised in the east by means of the Asvina (Sastra). By him 
night and day are won, obtained, for his pleasure the sun shines. 

213. The Samdhi (Stotra) is chanted with the Rathantara (Saman). 
Prajapati gave his daughter Usas to Brhaspati (in marriage). He gave 
the ASvina (Sastra consisting of) thousand (verses) as her dowry. He 
said to the gods: “This (woman) is mine, the rest is yours”. Therefore, 
when a noble-minded man wins a wife, he distributes the dowry 22 . The 
gods said: “Let us divide this”. They could not agree about its division 
and said: “Let us run a race for it”. They ran a race for it. Agni’s chariot 
was first, then came that of Usas 23 , then that of the ASvins. These two 
Asvins . . . 10 . The gods said to these two: “This (victory) is a boon 
which we grant to you, but we should have a share”. Therefore they 
praise with verses addressed to several gods, but (the Sastra) is called 
Asvina 22 . To Agni they chant first, then to Usas, then to the Alvins, for 
thus were their victories 24 . 



There is one Saman, there are two metres. He thus places the 
two-legged (man) above 25 the four-legged animals. Therefore the two- 
legged man rules 25 the four-legged animals. 

He should pronounce the final stanza while the sun has not yet risen, 
if he should wish with regard to someone: “May he become worse”. He 
certainly becomes worse. He should pronounce the final stanza at 
daybreak, if he should wish with regard to someone: “May he be neither 
here nor there”. He is certainly neither here nor there. But Parjanya 
becomes full of rain 26 . He should pronounce the final stanza after 
sunrise, if he should wish with regard to someone: “May he become 
better, may he obtain splendour”. He certainly becomes better and 
obtains splendour. 

IV. 3. The Samans of the Atiratra 
IV. 3.1. The Vaitahavya Saman (214) 

Auswahl, 82-83 

PB. 9, 1, 6-1; 9, 2, 1 

214. The verses beginning with “Him who drinks ( pantam ) of the 
Soma” 1 contain the word andhas (Soma). The word andhas (“Soma”, 
“darkness”) means night, pantam means day 2 . This is for the continuity 
of night and day and for the mutual connection 3 of night and day. 

On these verses the Vaitahavya is chanted with the word okas 
(“house”) as its finale. The gods drove the Asuras out of every house by 
means of the Vaitahavya with the word “house” as its finale. By means 
of the Vaitahavya with the word “house” as its finale he who knows 
thus, drives his hating rival out of every house. The house forsooth is the 
vital airs. Thereby he appropriates the vital airs of his hating rival and 
places them in himself. 

Now they say: “They who undertake the Atiratra, become deprived 
of this world”. In that it has the word “house” as its finale—the house of 
man is this world—, thereby one gets a strong foothold in this world. 

Vitahavya ASrayasa 4 , who was wandering 5 for a long time expelled 
(from his realm), desired: “May I return to my own house”. He saw this 
chant. He praised with it. He applied oka 6 (“house”) as its finale. 
Thereupon he returned to his own house. This is a wish-granting chant. 
This was the wish he cherished. This wish was fulfilled for him. What¬ 
ever wish one may cherish, when one praises with this chant, it will 
become fulfilled for him. And since it was the royal dignity (which he, 
Vitahavya, desired on that occasion), he then obtained kingship. He 
who knows thus obtains royal dignity and kingship. And since 
Vitahavya Agrayasa saw (this chant), therefore it is called Vaitahavya 
Okonidhana (“With the word house as its finale”). 



IV. 3. 2. The Syaktya Saman (215) 

JB. 1, 216 

215. The verses beginning with “unto Indra an intoxicating” 1 contain 
the root “to be intoxicated” (mad). The word mada “intoxication” 
(also) means “sap, juice, fluid”. The night (i.e. the Atiratra) is sucked 
out as it were, it is pressed out as it were 2 . They do not perform a new 
pressing for this rite. Whatever residue of Soma they leave over at that 
time, when the third pressing takes place, thereby they perform (the 
sacrifice) at that night. In that these verses contain the root mad (“to be 
intoxicated”), thereby they confer juice on that night. Thereby they 
strengthen it 3 . 

On these verses the Saktya is sung. By means of the Saktya the 
Saktyas obtained cattle. Therefore the Saktya is called 6aktya. This now 
is a chant whereby one can obtain cattle. He who knows thus, obtains 
cattle and becomes rich in cattle. 

The Saktyas who were desirous of food, practised austerity. They saw 
this chant. They praised with it. Thereupon they obtained food. (The 
status) 4 of this (chant) is just as that of the Gaurivita. The Gaurfvita 
means food. And food is also connected with the day of tomorrow 5 . 
Food is also the surplus of everything here. This night (i.e. this Atiratra) 
is a surplus as it were. They place redundant food in this night 6 . This 
chant has a special tone. Tone is breath 7 . And the breaths (or life) are 
also food 8 . This chant now is the obtaihment of regular food. He who 
knows thus obtains food, becomes an eater of food and the most 
eminent among his own people. And because the Saktyas saw it, 
therefore it is called Saktya. 

IV. 3. 3. The Kanva Saman (216) 

Auswahl, 83 

PB. 9, 2, 5-6; JB. 1, 215 

216. The Kanva chant is sung on verses beginning with “We (praise) 
you, wishing to obtain this,” 1 . Kanva, the son of Nrsad, who was 
wandering for a long time without firm support 2 , desired: “May I obtain 
firm support”. He saw this chant and praised with it. He applied rantaya 
(“for the sake of rest”) 3 as its finale. He who has no firm support, has no 
rest as it were. The night (i.e. the Atiratra) is vibration as it were 4 ; this 
(chant) is a rest (rati). Then he obtained a firm support. This chant here 
is a firm support. He who knows thus, obtains a firm support. And 
because Kanva, the son of Nr§ad, saw it, therefore it is called Kanva. 

The verses beginning with “To Indra, who is given to joy, the pressed 
out (Soma)” 5 contain the root “to be intoxicated” (mad). The word 



mada (“intoxication”) (also) means “sap, juice, fluid”. The night (i.e. 
the Atiratra) is sucked out as it were, it is pressed out as it were. They 
do not perform a new pressing for this rite. Whatever residue of Soma 
they leave over at that time, when the third pressing takes place, 
thereby they perform (the sacrifice) at night. In that these verses contain 
the root mad (“to be intoxicated”), thereby they confer juice on that 
night. Thereby they strengthen it. 

IV. 3. 4. The Srautakaksa Saman (217) 

Auswahl, 84 
PB. 9, 2, 7; 13, 7, 10 

217. On these verses they sing the Srautakaksa chant. Srutakaksa, 
the son of Kakslvat, desiring cattle practised austerity. He saw this 
chant and praised with it. He used this (word) ila as its finale. Ija 
means cattle 1 . Then he obtained cattle. 

This is a chant which provides cattle. He who knows thus, obtains 
cattle and becomes rich in cattle. 

It is a chant in which the words of the metrical text are repeated again 
and again 2 . Whenever the gods discovered the sap of the metrical texts 
(or: of the metres), they made it repeatedly pierced (punarnitunnam) 2 . 
They struck it again and again. The night (i.e. the Atiratra) is sucked 
out as it were. In that (the chant) has a repeated repetition of the 
metrical text, thereby they place sap in it (i.e. in the night). This is a 
continuance of the sap. And because Srutakaksa, the son of Kakslvat, 
saw it, therefore it is called Srautakaksa. 

, 3 This (chant) has the word ila as finale. It is a Saman related to the 
Sastra of the Acchavaka priest. Ila means cattle. Thereby he becomes 
firmly established in cattle 3 . 

IV. 3.5. The Aurdhvasadmana Saman (218-219) 

Auswahl, 84-86 
PB. 9, 1, 12-14; 9, 2, 10-12 

218. There is the verse “Here is Soma, o Indra, for you” 1 . This is a 
repeated announcement of the oblation. They mean to say to Indra by 
this (verse): “Here is another sacrifice for you” 2 . The night (the 
Atiratra) is the second oblation which is made. 

On these verses (they chant) the Aurdhvasadmana. By means of the 
Aurdhvasadmana the gods went upward ( urdhva ) and settled ( asldan) 
in these worlds. Because they went upward ( urdhva ) and settled 
(asidan) in these worlds, therefore the Aurdhvasadmana is called 
Aurdhvasadmana. This is a chant which leads to heaven. He who knows 



thus, goes upward and settles in heaven by means of this (chant). By 
means of the Aurdhvasadmana the gods appropriated the cattle of the 
Asuras through (the Stobha) “with excellent lauds” (which formed part 
of the finale of the chant). With (the Stobha) “intoxicating man” they 
hurled a Vajra at them. With “in the battles” they mounted heaven. 

They say that these (Stobhas) should be separately applied—these 
worlds are different—in order to keep these (worlds) apart. “With 
excellent lauds” is this world, “intoxicating man” the intermediate 
world, “in the battles” heaven. Therefore they have to be applied 
separately (i.e. each in one of the finales), in order to keep these worlds 
apart. 

219. As to this Janasruteya said: “The finale is the strength of the 
chant. If one should apply (the Stobhas) separately, one would disturb 3 
it, one would disjoin it. They should be applied together (in all the 
finales), in order that the chant may possess strength.” They are four- 
syllabic. The intention is: “The four quarters which there are in this 
world, may we get a firm support in all of them. The four quarters which 
there are in the intermediate world, may we get a firm support in all of 
them. The four quarters which there are in yonder world, may we get a 
firm support in all of them”. 

By means of the Aurdhvasadmana the night (i.e. the Atiratra) (sym¬ 
bolically) obtains Prstha Stotras. This world forms the Rathantara, 
the intermediate world the Vamadevya and yonder world the Brhat 4 . 
Moreover the best of these worlds are the tops ( prsthani ). He who 
knows thus, becomes one of them. Prajapati forsooth is the elevated 
seat ( urdhavasadma ). He who knows thus, obtains the position of 
Prajapati. 

IV. 3. 6. The Vainava or Apala Saman (220-221) 

Oertel, JAOS 18 (1987), 28-30; Ghosh, Fragments, 57-60; Rau, AS 20 (1966), 
87-88; German Scholars I, 219-220 

PB. 9, 2, 13-14 

220. The Vainava chant is sung on verses beginning with “For us, o 
Indra, nch in food” 1 . Venu, the son of Visvamitra, desired: “May I 
become the foremost and most prominent Vedic scholar”. He saw this 
chant and praised with it. Then he became the foremost and most 
prominent Vedic scholar. He who knows thus, becomes the foremost 
and most prominent Vedic scholar. Because Venu, the son of 
Visvamitra, saw it, it is called the Vainava. 

They also call it the Apala 2 . Apala Atreyl had moles or sores on her 
skin 3 . She desired: “May I get rid of my bad complexion”. She saw this 
chant and praised with it. Going down to a ford she found 4 a Soma- 



stalk. She chewed it. Then her teeth sounded like pressing stones. Indra 
came running thither (thinking) “The pressing stones are sounding”. 
She spoke to (him): “A girl going down to the water has found Soma on 
her path. Taking it home she said: ‘For Indra I will press you, for Sakra I 
will press you” 5 . 

When Indra found out “Her teeth sound here like pressing stones”, 
he turned away. She said to him: “Young man, you there who are going 
attentively from house to house, drink this (Soma) which is pressed out 
with the teeth and which is accompanied by fried grain, porridge, cake 
and a hymn” 6 . 

When he did not take notice of her, she said to him: “I have not even 
set my mind on you, I am not even longing for you” 7 . Indra, thinking 
“Apala has been praising me for some time already with all sorts of 
verses” 8 , turned back. (At the words) “Softly as it were, a little bit softly 
so they say, flow for Indra, o juice” 9 he sucked Soma from her mouth. 
For him who knowing thus kisses the mouth of a woman, it becomes like 
a Soma drink. 

221. He said to her: “Apala, what is your wish?” She said: “Make 
these three surfaces grow over, Indra: the head and the cornfield of my 
father and moreover this here on my belly 10 . Make all these become 
hairy” 11 . Her father was bald. He cured his baldness. His cornfield bore 
nothing. It bore fruit now. There was no hair on her pudenda. They also 
grew now. He pulled her through the nave-hole of a chariot 12 . Then she 
became an iguana. He pulled her through the nave-hole of a cart. Then 
she became a chameleon. He pulled her through a yoke-hole. Then she 
became a samslistika 13 . To this is referred in the following verse: 
“Having cleansed Apala thrice, in a nave-hole of a chariot, in a nave- 
hole of a cart and in a yoke-hole, you, Indra Satakratu, gave her a 
sun-like skin” 14 . She got the most beautiful appearance. This is a 
wish-granting chant. This was the wish she wished and it was fulfilled for 
her. If anyone having a wish praises with that chant, that wish is fulfilled 
for him. And because Apala, the daughter of Atri, saw it, therefore it is 
called Apala 2 . 

IV. 3. 7. The Arsabha or Daivodasa Saman (222) 

Auswahl, 86 

PB. 9, 2, 8-9; 15 

222. The Arsabha chant is sung on verses beginning with “Unto the 
Soma thee, o Bull” 1 . Indra desired: “May I become the bull ( rsabha ) of 
all the creatures, may I become the best. He saw this chant and praised 
with it. Then he became the bull of all the creatures, he became the 
best. Therefore the Arsabha is called Arsabha. He who knows thus. 



becomes the bull among his own people, he becomes the best. 

They also call it the Daivodasa. Divodasa, the son of Vadhryasva, 
desired: “May I obtain the class of the Brahmins as well as that of the 
Ksatriyas. May I being a king still be a seer.” He saw this chant and 
praised with it. Then he obtained both the class of the Brahmins and 
that of the Ksatriyas. Being a king he became a seer. He who knows 
thus, obtains both the class of the Brahmins and that of the Ksatriyas; 
Being a king he becomes a seer. And because Divodasa, the son of 
Vadhryasva, saw it, therefore it is called Daivodasa. 

IV. 3. 8. The Gara Saman (223) 

Auswahl, 86-87; Caland’s n. 3 on PB. 9, 2, 16 
PB. 9, 2, 16 

223. The Gara chant is sung on verses beginning with “Here, o Good 
one, is the pressed plant” 1 . The Asuras strewed some poison for the 
gods. Not knowing (what is was) and thinking it to be food they 
swallowed it. Then they got the idea that they had been poisoned. They 
desired: “May we get rid of this poison which has been swallowed”. 
They saw this chant and praised with it. Thereby they got rid of the 
swallowed poison ( garan girnan) 2 . This became the mountains ( girayo ). 
Because they got rid of the swallowed poison ( garan girnan), therefore 
the Gara is called Gara. He who may think that he has been poisoned, 
because he accepted something from someone from whom one should 
not accept something, and because he has eaten something from some¬ 
one whose food one should not eat 3 , should praise with this (chant). He 
gets rid of the swallowed poison and from the evil which has been done 
by him. 

4 This (chant) has the word ila as its finale. It is a Saman related to the 
Sastra of the Acchavaka priest. Ila means cattle. Thereby he become 
firmly established in cattle 4 . 

IV. 3. 9. The Ghrtascunnidhana and the Madhuscunnidhana Samans 
- (224-225) 

Auswahl, 87-88 

PB. 9, 1, 17-18; 9, 2, 17; 13, 11, 16-18 

224. The Ghrtascunnidhana chant (the Saman which has the word 
Ghrtascut as its finale) is sung on the verses beginning with: “For through 
this with might” 1 . By means of (the finales) ghrtascut and madhuscut 
(“ghee-dripping” and “honey-dripping) the gods made the sacrifice 
swell, whenever it became dried up. Therefore they say: “Swell like a 
Soma sprout”. The night (i.e. the Atiratra) is dried up 2 as it were. In 



that the chant has the finale “dripping with ghee”, thereby he makes it 
swell. 

When the Angirases went to heaven, two, Ghrtascut and Madhuscut, 
were left behind. They desired: “May we two fly up after them to 
heaven”. They practised austerity. They saw these two chants and 
praised with them. When they praised with the finales “for Ghrtascut” 
and “for Madhuscut”, they flew after them to heaven. 

Ghee is the top of the drinks based on milk, heaven the top of the 
worlds. Honey is the top of the juices, heaven the top of the worlds. By 
means of two top-chants they reached the top-world, heaven. He who 
knows thus, reaches the top-world, heaven, by means of the top-chants. 

Cattle is ghee-dripping 3 , honey-dripping. Thus these two obtained 
cattle by means of these two chants. And they also went to heaven by 
sacrificing with this cattle. These two chants procure cattle and lead to 
heaven. He who knows thus, obtains cattle and goes to heaven. 

225. These two chants are the breasts of the sacrifice. By means of 
these Indra milked all what he desired from the sacrifice. He who knows 
thus, milks all what he desires from the sacrifice 4 . Of these two the one 
has a yajus as finale, the other has a Saman’s finale. The chant ending in 
ghrtascut has a yajus as finale, the chant ending in madhuscut has a 
Saman’s finale 5 . He who knows thus, gets the prosperity which is 
achieved by a Yajus and a Saman as well as the (concomitant) wishes. 

Now they say: “When they use clarified butter in the ritual of the 
day-time, whereby does (the ritual of) their night become provided with 
clarified butter?” One should say: “By means of the chant with ghrtascut 
(“ghee-dripping”) as its finale”. Thereby the night becomes provided 
with clarified butter. And because Ghrtascut and Madhuscut, the two 
Angirases, saw it, it is called thus. 

IV. 3. 10. The Maidhatitha Saman (226) 

Auswahl, 88-89 

PB. 9, 2, 18-19 

226. And now the Maidhatitha chant. When the descendants of 
Kanva rose from a sacrificial session, went and yoked up 1 they 

. 2 being hungry 3 came upon a desert 4 , where there grew many 

gourds. They wished: “May we drive away 5 these (gourds) after they 
have become cows”. Then Medhatithi, the descendant of Kanva, saw 
this chant. With this they sat down near (these gourds): 

“Come ye hither and take place. Sing for Indra, o friends, offering 
praise, for the first of the many (gods), the disposer of goods, for Indra, 
together with the pressed Soma. He should assist at our enterprise 1 for 
the sake of wealth and abundance” 6 . 




Wealth means cattle. Then they drove away these (gourds) which had 
become cows. They drove them away with the Him-sound. These are 
the cows speckled like gourds which since then are found here. This 
chant now means the driving away of cattle. He who knows thus, 
obtains cattle and becomes rich in cattle. And because Medhatithi, the 
descendant of Kanva, saw it, therefore it is called Maidhatitha. 

IV. 3. 11. The Saumedha or Paurvatitha Saman (227) 

Oertel, JAOS 18 (1897), 48 

PB. 9, 2, 20 

227. And now the Saumedha chant. Having killed the Asuras the gods 
felt rather impure and unholy. They wished: “May we become pure and 
holy”. They saw this chant. They praised with it. Then they became 
pure and holy. They said: “We have become very holy ( sumedhya )”. 
Therefore the Saumedha chant is called Saumedha. He who knows thus, 
becomes pure and holy. 

They call it also Paurvatitha. Purvatithi, the son of Arcananas, the 
younger brother of Syavasva, desired: “May I obtain cattle. May I get 
plenty of cows”. He saw this chant and praised with it: “Let him come, 
when he hears it, with thousandfold help” 1 . He obtained thousand 
cows, he got plenty of cows. This now is a cattle-providing chant. He 
who knows thus, obtains thousand cows, he gets plenty of cows. And 
because Purvatithi, the son of Arcananas, saw it, therefore it is called 
Paurvatitha. 

The verses beginning with: “O Indra, at the pressed Soma” 2 are 
Usnih-verses. The Usnihs are the stronghold of the gods. In that they 
apply them at the end, thereby they defend the stronghold of the gods at 
the outskirts, in order to protect the cattle and lest the Asuras might 
assail them”. 

IV. 3. 12. The Kautsa Saman (228) 

Oertel, JAOS 18 (1897), 31-33; Studien z. vgl. Litteraturgeschichte 8 (1908), 
116-117;4C.F. Geldner, Vedische Studien 2 (1889), 170-179; R. Pischel, ibidem, 
196-197; Ghosh, Fragments, 63-64; O’Flahery, The Origins of Evil in Hindu 
Mythology, Berkeley 1976, 334-335; Tales of Sex and Violence, 74-75 

PB. 9, 2, 21-23 

228. On these verses the Kautsa is sung. Kutsa and Lusa called upon 
Indra in rivalry. He came upon Kutsa’s invitation 1 . He (K.) bound him 
with a hundred straps by the scrotum. To him Lusa spoke: “I have 
heard, o Indra, that you are someone who catches himself (instead of 
being caught), who does not give way, o bull, and stimulates the weak. 



Free yourself from Kutsa. Come here. Why should someone like you 
remain bound by the scrotum?” 2 . Having broken them all he ran toward 
Lusa. Kutsa called after him: “O Indra, in the pressed Somas” 3 . He 
turned back to him. To him said Lusa: “Indra hoyi have hoyi ” 4 . He 
remained standing between them. He said to them both: “Take a share. 
I will drink personally from one of you, from the other with my 
greatness”. “Yes”. They both took a share. One obtained the self, the 
other the greatness. Kutsa obtained the self, Lu£a the greatness. With 
the self (personally) he drank from the one, with his greatness from the 
other. With the self he drank from Kutsa, with his greatness from Lusa. 
His self and his greatness are his two selves. This is a chant which is 
connected with Indra. Attended by Indra, attended by the gods, be¬ 
comes the sacrifice of him who knows thus. Indra comes to his sacrifice. 
And because Kutsa saw it, therefore it is called Kautsa. 

5 This chant has the word ila as its finale. It is a Saman related to the 
Sastra of the Acchavaka priest 6 . Ila means cattle. Thereby he becomes 
firmly established in cattle 5 . 


IV. 4. Various Samans and metres for various purposes (229) 

PB. 9, 1, 28-32; 8, 10, 1-8 

229. Now they say: “There should be (applied) the Rathantara in the 
first strophe of three verses, the Vamadevya in the second and the Brhat 
in the third, in order to mount these worlds. The mentioned Samans are 
these worlds. The Rathantara is this world, the Vamadevya the interme¬ 
diate world 1 and the Brhat is yonder world. Therefore one should do so 
for the sake of the mounting of these worlds. The exhalation, the 
circulation of air in the body and the inhalation 2 are forsooth these 
Samans. The Rathantara is the exhalation, the Vamadevya the circula¬ 
ting air and the Brhat the inhalation. Therefore one should do so for the 
sake of the continuity and uninterruptedness of the exhalation, the 
circulation and the inhalation”. And he who might desire “May I obtain 
prosperous offspring”, should apply the Rathantara in the first strophe 
of three verses and the Vamadevya in the others. The Vamadevya is 
Prajapati 3 . Thereby they come to Prajapati, to sound, in the end, for the 
sake of procreation. 

He who desires lustre (glory) and heaven should praise with the 
Brhat. Heaven is lustre. He who knows thus reaches the Brhat, comes 
to lustre and goes to heaven. Moreover he does not abandon (his claim 
on) the world of his rival. For the night represents as it were the rival. 

He who desires a firm support should praise with the Rathantara 4 . 
The Rathantara is a firm support. He gets a firm support. 



He who desires the lustre of a Veda scholar should praise the Samdhi 
Stotra on Gayatri verses. The Gayatri is the Brahmin class 5 . He obtains 
the lustre of a Veda scholar (brahmavarcasa). 

He who desires men 6 (should praise) on Kakubh verses. Man is a 
Kakubh 7 . He obtains men. 

He who desires cattle (should praise) on Usnihs 8 . Cattle are Usnihs. 
He obtains cattle. 

He who desires food (should praise) on Viraj-verses. The Viraj is 
food 9 . He becomes an eater of food. 

He who desires a support (should praise) on Anustubhs. The Anus- 
tubh means support (pratistha) 10 . He obtains a support. 

He who desires sacrifices (should praise) on Panktis, i.e. he who 
might desire: “May the sacrifice again turn to me”. The Pankti (the 
fivefold metre) is sacrifice 11 . The sacrifice again turns to him. 

He who desires strength (should praise) on Tristubhs. The Tristubh is 
strength and force 12 . He obtains force and strength. 

He who desires cattle (should praise) on Jagatis. The Jagatl is cattle 13 . 
He obtains cattle. 

Now they say: “He who praises thus, praises on one metre and with 
one desire in mind, but he who praises on Brhatis, praises on all the 
metres and with a view to all desirable objects. For the Brhatl 14 can be 
equated with all these metres. The Gayatri and the Jagati together make 
two Brhatls. The Usnih and the Tristubh are two Brhatis. The Anustubh 
and the Pankti are two Brhatls. The Brhatl is the Brhatl. Therefore 
there should be praised on Brhatis for the sake of obtaining all these 
metres and all these desires. 


IV. 5. General remarks on the Atiratra (especially on Trivrt and 
Rathantara) (230-232) 

230. Now they say: “If the Trivrt is the lightest of the Stomas and the 
Rathantara of the Samans, and if the Asvina is the most important of 
the Sastras, why are the Trivrt among the Stomas and the Rathantara 
among the Samans qualified 1 for standing up to the Alvina?” One 
should say: “The Trivrt is breath 2 . Everything here (which lives) is 
based on breath. The breaths counterbalance everything here. These 
(three) worlds are the Trivrts. Everything here is based on these worlds. 
These (three) worlds counterbalance everything here. These worlds are 
on par with everything separately here. The Rathantara is speech 3 . 
Everything here is based on speech. This world counterbalances every¬ 
thing here. Speech is on a par with everything separately here. There¬ 
fore the Trivrt among the Stomas and the Rathantara among the 
Samans are qualified for standing up to the Asvina Sastra”. 



231. Now they say: “When the other sacrificial performances have a 
purification of the Soma ( pavamana ), whereby does the night (i.e. the 
Atiratra) become provided with a purification?” One should say: “By 
the Sandhi Stotra chanted as a Rathantara” 4 . Thereby the night be¬ 
comes provided with a purification. Thinking: “Let the end be like the 
beginning” they praise with this (Stotra) without repetition and applying 
once the exclamation Him; for they had already before 5 (i.e. at the 
Bahispavamana) applied this Him for the Trivrt. 

The first Trivrt is the emission of seed, the latter is Prajapati. The 
(triad consisting of) self, offspring and cattle are the strophes consisting 
of three verses. The Rathantara is Prajapati 6 . As it may happen that 
seed is emitted and that there is no procreation, even so it would be if 
they should praise with verses which are accompanied with only one 
Him-sound. That they make the sound Him for every verse of the 
tercet, is done for the sake of procreation. He who knows thus becomes 
wealthy and procreative. 

Moreover one of these Paryayas would have a stronghold, two would 
be without a stronghold 7 , if they should praise with verses which are 
only once accompanied with the sound Him. In that they pronounce the 
sound Him for every tercet, thereby the whole night (the whole 
Atiratra) of these obtains a purification and a stronghold. Just as the day 
is the night, just as the night is the day: morning, midday, afternoon, 
first part of the night, midnight, last part of the night. That they 
pronounce the sound Him for every tercet is done for sake of the 
(threefold) arrangement of both night and day. 

.232. Now they say: “If all the sacrifices (belonging to the Jyotistoma 
type) are concluded (ultimately) after the twenty-one fold Stoma, and 
the night (i.e. the Atiratra) exceeds the twenty-one, whereby does their 
night then still conclude after the twenty-one fold?” He should say: 
“Because these Trivrts replace the number twenty-one and there are 
(thus) nine twenty-ones”. 

Now Bhallaveya said: “Who will now 8 sacrifice with a sacrifice with a 
light on both sides 9 ?” The Atiratra is a sacrifice with a light on both sides. 
On the foreside there is a Trivrt, the Bahispavamana, on the backside 
there is a Trivrt, the Sandhi sung as a Rathantara. Agni is the first 
Trivrt, the sun the other. This world has a light through Agni, yonder 
world through the sun. By him who knows thus there is sacrificed with a 
sacrifice which has a light on both sides and he obtains a light in this and 
in yonder world. 

Of these two, the Brahmin class and the Ksatriya class, the Brahmin 
class is the Trivrt and the Ksatriya class the Fifteenfold Stoma 10 . Thus 
the Br ahmin and the Ksatriya class make an agreement here and lead 
the night (the Atiratra). Thus the Brahmin and the Ksatriya class make 



an agreement here and strike off evil at the end. Because these two 
Stomas are applied at the end he who knows thus strikes off evil for 
himself. Because these two agree with the Gayatri—the Gayatri is 
brilliance 11 and the lustre of a Vedic scholar 12 —therefore one becomes 
firmly established in brilliance and the lustre of a Vedic scholar. More¬ 
over one thereby places the sacrificer in the full length of life for the 
sake of complete lifetime. The Gayatri is breath 13 . He who knows thus 
obtains a full lifetime. 


: < ,V!?U %it >'?: .'iff i>- : 

.JHSaifi Sci* b 



V. ADDENDA (GENERAL REMARKS AND REPETITIONS) 

(233-341) 


V. 1. The sampads of the Agnistoma (i.a. the Viraj) (233-244) 

Auswahl, 89-96; K. Klaus, Die altindische Kosmologie. Nach den Brahmanas 
dargestellt, Bonn 1986, 65-66; H. Falk, Bruderschaft und Wiirfelspiel, Freiburg 
1986,124-125; 132; Bodewitz, “Viraj and Krta in Samavedic ritualistic arithme¬ 
tics”, ABORI 68, (1987), 207-214. 

PB. 6, 3, 6; 16, 1, 8-9; SadvB. 1, 6, 1 

233. One should perform this sacrifice in correspondence with the 
Viraj 1 . The Viraj is food 2 . The food of the gods is king Soma 3 . Having 
made him food they give king Soma to the gods. When he is not pressed 
out, he is not food for the gods. Having made him food by pressing him 
out they give him to the gods. Whatever one does for the gods here on 
earth, that do the gods for him. Having become strengthened (with 
Soma) they strengthen him with offspring, cattle and food. 

They say: “One should not sacrifice beyond the Viraj” 4 . He who 
sacrifices beyond the Viraj, remains sacrificing again in yonder world. 
He remains trying to make a correspondence with the Viraj as an 
emaciated 5 man wishing to obtain something, but not obtaining it. For 
where should he obtain it, when he leaves this world without having 
obtained 6 it? To some people who were sitting down there 7 like 
emaciated 5 men Asita, the son of Devala, once said: “Who are sitting 
there?” They said: “We are people who have sacrificed beyond the 
Viraj”. To them he spoke: 

234. “He falls from the chariot before the wheel, when there is a hole 
in the road 8 —and the wheel drives over him—, who performs a sacrifice 
which does not correspond (to the Viraj), the pious fool. What he gives, 
does not reach his 9 world (in heaven)” 10 . He meant to say to them: 
“Being fools you have honoured the gods without the right knowledge. 
You have sacrificed beyond the Viraj”. As to this they say: “From 
where did you set up your sacrifice, where did you establish it?” One 
should say: “At the point wherefrom I set up 11 the sacrifice, I have 
established it”. The sacrifice is set up from man, it is established in man. 

Now king Hrtsvasaya Allakeya of the Mahavrsas (once) made his son 
become initiated (for a sacrifice). As his singer Somasusma, the son of 
Satyayajna, was invited. To him (i.e. to Allakeya) messengers of the 
Mahavrsas came (and said:) “Come, there is a battle here”. Then he 
said, when he drove away: “Udgatr, let me trust this son of mine to 



you”. He returned as a still ruling 12 king and said: “Udgatr, where did 
you place the sacrifice, where the sacrificer, where his cattle?” Then he 
did not answer. He (Allakeya) said: “Again initiate my son, for we do 
not know where he put my son.” They again initiated him. He (Allakeya) 
acted himself as his Udgatr 13 . If he should have answered “I have placed 
the sacrifice in the sacrificer 14 , the sacrificer in the Vamadevya 15 and his 
cattle in the Rathantara 16 ” (this would have been alright) 17 . 

235. The number ten represents the highest step of speech. So far is the 
highest point reached by speech in its course, (if one thinks:) “Let me 
reach all that which is the highest step of speech”. And what is beyond 
it, twenty, hundred, thousand, 18 these are its limbs and members. This 
is the production of speech (i.e. that which originates from speech). 
And thereby one obtains here the whole Viraj. The tensyllabic metre 
Viraj forsooth agrees with man. There are ten vital powers in man. 

Now follows the praise of these one hundred and ninety Stotra-verses. 
For the Agnistoma consists of one hundred and ninety Stotra verses 
when it is chanted through to the end 19 . The number one hundred and 
eighty is the winning number (Krta) 20 ; the winning number indeed is 
also ten since this number is perfect (krta) 21 . As to this the Kurus say: 
“The one hundred and ninety Stotra verses are the Dvapara, the lowest 
of three throws 22 (i.e. the lowest except the Kali)”. (The answer is:) 
“The Treta and the Dvapara belong to the same sphere as the Krta. (In 
the case of the one hundred and ninety Stotra verses, which divided by 
four have a remainder of two) the two remaining Stotra verses serve as 
additional praise. This is a winning Stoma (Krtastoma) 23 . With the Krta 
he thereby wins what he wants to win. With Krta one obtains a 
successful issue 24 . Moreover two Pavamanas here are (may be charac¬ 
terized as) wings (i.e. the first and the third). These two he thereby 
makes equal. And the sacrifice also becomes shining to all sides (actu¬ 
ally to two sides). And it also has a double additional praise. These are 
the two tits of the Viraj. And the sacrificer has two feet in order to have 
a firm support.” 

236. As to this also a remark was made by Kahola Kausltakeya 25 . 
“The Viraj of those who have the two Stotra verses as the tits of the 
Viraj, has indeed very long tits”. “Then no doubt even the people of the 
neighbourhood do milk this Viraj” 26 he said. (The answer should be:) 
“The gods regarded this numeral equalization as based on syllables 27 , so 
did the Seers, so do we also from generation to generation. In these one 
hundred and ninety Stotra verses there are five thousand four hundred 
and seventy-two 28 syllables. Only the last two syllables, number 5471 
and 5472, form the tits of the Viraj 29 . And the sacrificer has two feet in 
order to have a firm support”. 

They say: “If the Stoma is a Dvapara (i.e. having a remainder of two 



verses after the total number of verses, 190, has been divided by four), 
how can it be a (winning) Krtastoma?” 23 . “By the syllables” 30 . “And by 
the number of Stotras” 31 . “And by the number of Stotras and 
Sastras” 32 . “And because the number ten is perfect (krta )”, one should 
say; “thereby it is also a winning Stoma” 23 . In the form of a throw at the 
play of dice 33 the number ten arrives at the Krta. 

237. In the beginning all here was water, a great ocean 34 . Then the 
supremacy belonged to the waters. This supremacy of the waters, the 
reign of the waters and the food of the waters were desired by Agni, 
who thought: “May this supremacy be mine, may this reign be mine, 
may this food be mine”. He saw this equalization of the Agnistoma 
(with these waters) 35 . Thereby he pushed these waters apart in two 
parts, the one part upwards, the other downwards 36 . Singing this (Agni) 
Stoma day by day 37 he made this food exclusively his own. With nine 
twenty-one-fold Stotras (= 189 verses) he propped yonder upper (wa¬ 
ters). He surrounded them with embankments beyond heaven. They are 
these endiked waters which rain every (rainy) season. With twenty-one 
ninefold Stotras (= 189 verses) he took his stand upon these lower 
waters. He surrounded them with embankments beyond the earth. On 
these endiked waters people live; some dig 38 for them— 

238. —others live upon still waters (from lakes), others from running 
waters (from rivers). Having pushed apart these waters and having 
removed them he ate the food in this world 39 . No food, small, middle or 
large so to say, was left for them. He who knows thus pushes away his 
hating rival in the same way and eats food in this world and no food, 
small, middle or large so to say is left for him (i.e. his rival). After he 
had won the food all the gods came to him. They did not find it 40 . For 
having added the twenty-first verse of the Yajnayajniya to these nine 
verses of the Bahispavamana he lies there as the (cosmic) snake Ananta 
and encloses the food 41 . Moreover like coals thrown in a vessel the food 
was invisible 42 in these worlds. To them who did not find (it) he spoke: 
“Praise me”. 

239. They, the Vasus, praised him with the Gayatri metre, with the 
Gayatra Saman and with the Morning Service. He invited them for this 
service (in order to give them food or rather Soma). The Rudras praised 
him with the Tristubh metre, with the Traistubha Saman and with the 
Midday Service. He invited them to this service. The Adityas praised 
him with the Jagatl metre, with the Jagata Saman and with the Third 
Service. He invited them to this service. The All-gods 43 , speech 44 and 
mind 45 and Prajapati 45 praised him with the Anustubh metre, with the 
Yajnayajniya 43 . Then he invited them to this Stotra. In this way these 
gods became connected with his sacrifice. And those who remained 
unconnected,— 



240. —they among the gods undoubtedly 46 perished through hunger. 
And those who did become connected, have remained here now and 
they also will not perish 47 . 

Thi s Stoma is a Stoma for the All-gods. It used to be a Stoma of all the 
gods. Because they praised Agni with it, therefore it is called Agni¬ 
stoma. For they praised Agni with it. Him who knows thus, the own 
people and strangers praise with it; his own folks praise him abroad. 

This (Agnistoma) is equal to nine Twenty-onefolds 48 (and the number 
twenty-one is obtained by) twelve months, five seasons, these three 
worlds and the sun as the twenty-first. One Stotra verse forms the 
surplus 49 . The sacrificer or he who knows thus, is the surplus. He who 
knows thus, shines in the community in which he lives like the light may 
shine on a mountain. 

It also amounts to twenty-one Ninefolds (Trivrts). Agni is the 
Trivrt 50 . Everything which is threefold ( trivrt ) attains ( abhisampadyate) 
Agni. And the great as well as the small 51 attainments attain him who 
knows thus. He (Agni) becomes established in yonder sun with twenty-one 
Trivrts and yonder sun in him with nine Twenty-onefolds. Thus these 
two become established in each other 52 . He who knows thus, becomes 
firmly established. 

241. Yonder one does not set, this one does not become extinguished. 
Yonder one goes home (astam eti) towards this one. Therefore this one 
(i.e. Agni) is at home (i.e. in this world). For yonder one goes home 
(sets) towards this one here. This one here goes out towards (or: visits) 
yonder one. Therefore yonder one belongs to yonder world. For this 
one visits yonder one (when he goes out). He who knows thus does not 
go down or go out. 

These two deities are dwelling together. One obtains dwelling 
together with these two and they obtain dwelling together with him. 
They continuously remove all evil in these worlds. 

As long as Agni here shines in this world, Aditya shines in yonder 
world. All that time the world of the one who knows thus is exempt 
from decay. 

As in this world someone who has a house 53 may desire to obtain 
another'house, so yonder waters above and these below, desire to 
obtain this world. That they do not 54 pass through is the doing 55 of this 
(Agni) Stoma. This Stoma keeps them apart 56 . He forsooth who is the 
saviour of one kingdom, and of two and of three, might on account of 
this think himself to have a good status 57 . He, however, will be com¬ 
pletely a man of status 58 who will be one of those who are saviours of 
this world. He who knows thus (about the rescue of this world by means 
of the Agnistoma) becomes one of the saviours of this world. Thereby 59 
he obtains a good status. As long as there will be Brahmins who have 



this knowledge, so long yonder waters and these waters both will not 
come together and destroy this world 60 . 

242. Of this Agnistoma the Morning Service corresponds ( sampad ,- 
yate ) to the Gayatri, the Midday Service to the Tristubh and the Third 
Service to the Jagatl. This Morning Service has a natural correspon¬ 
dence; it is completely chanted with Gayatris. 

The Midday Service (consists of) four metres, the Gayatri, the Brhati, 
the Kakubh and the Tristubh. One adds 20 syllables of the 28-syllabic 
Kakubh to the (24-syllabic) Gayatri. That becomes equal to the 
(44-syllabic) Tristubh. The remaining 8 syllables one adds to the 
(36-syllabic) Brhatl. That becomes equal to the (44-syllabic) Tristubh. 
The Tristubh is already a Tristubh. 

The third Service (consists of) six metres, the Gayatri, the Usnih and 
the Kakubh, the Anustubh, the Jagatl and the Brhatl. Of the 24-syllabic 
Gayatri one adds 20 syllables to the (28-syllabic) Kakubh. That becomes 
equal to the (48-syllabic) Jagati. The remaining 4 syllables one adds to 
the (28-syllabic) Usnih. That becomes the 32-syllabic Anustubh. The 
Anustubh which is already present remains an Anustubh. Then one 
divides this into two halves. One adds 16 syllables to the (first) 
32-syllabic Anustubh. That becomes equal to a (48-syllabic) Jagati. The 
Jagati is already a Jagatl. The remaining 16 syllables (of the first 
Anustubh) one adds to the (36-syllabic) Bfhatl of the Yajnayajniya. 
That becomes equal to the 52-syllabic Jagati. It exceeds the (real) Jagati 
with 4 syllables. These are the four-feeted animals and the four tits 
which produce the Viraj 61 as their milk, and also the (fourfold) support, 
so that the four-feeted animal has a firm support. This (number of four 
syllables) afterwards disappears and nothing is left. One adds three 
(syllables) to the deficiency of the Vamadevya 62 ,— 

243. —one to the deficiency of the Yajnayajniya 63 . (Thus) the Morn¬ 
ing Service becomes Gayatri-like, the Midday Service Tristubh-like and 
the Third Service Jagati-like. He who knows thus obtains glory as if he 
would be a Ksatriya 64 and wealth and prosperity as if he would be a 
Vaisya, though he is a Brahmin 65 . And for him the Morning Service 
agrees as to its syllables with the Gayatri, the Midday Service with the 
Tristubh and the Third Service with the Jagati. The Morning Service has 
69 s6 Stotra verses, the Midday Service has 60 Tristubhs 67 , the Third 
Service 24 Jagatis 68 . And there is one Kakubh. Man is a Kakubh 69 . The 
sacrificer is placed on this correspondence. This also disappears after¬ 
wards and nothing is left. Having taken four syllables of the 28-syllabic 
Kakubh one adds three to the deficiency of the Vamadevya 62 and one to 
the deficiency of the Yajnayajniya 63 . And the Gayatri which is left one 
adds to the 69 (Gayatri) verses of the Morning Service. This is again 
something endless 70 . He who knows thus wins endless glory. 



244. Two of its Services (Pressings) have also a correspondence with 
the Brhati. The Third Service is equal to what is before the Third 
Service. The Morning Service has 69 (24-syllabic Gayatri) verses. These 
are equal to 46 (36-syllabic) Brhati verses. For two Brhatis are three 
Gayatris. These (separate verses) are not equal to 46 Brhati verses. It is 
the Morning Service (itself) which during its course 71 becomes equal to 
the Brhati. Because the Morning becomes equal to the Brhati during its 
course, therefore the Brahmin 72 obtains his position by birth, but makes 
this (position) more or less important by his course of life (or 
conduct) 73 . 

The Midday Service is equal to two, namely the Udgatr and the Hotr 
The Udgatr employs four metres. The Hotr afterwards recites them and 
adds three metres, the Anustubh, the Pankti and the Jagati. The 
(24-syllabic) Gayatri and the (48-syllabic) Jagati are two (36-syllabic) 
Brahtis. The (28-syllabic) Usnih and the (44-syllabic) Tristubh are two 
Brhatis. The (32-syllabic) Anustubh and the (40-syllabic) Pankti are two 
Brhatis. The Brhati is already a Brhati. Because these two (priests) 
correspond to the Midday Service, therefore the position of a Rajanya 74 
must be made by sacrifices and liberality, faith in the effectivity of the 
Brahmins and their sacrifices and by friendliness towards Brahmins. 
And because the Third Service is equal to the preceding (two services), 
therefore also the Vaisya is different from the Brahmin and the Rajanya 
as to his position 75 . For he does not occupy such a position as the 
Brahmin and the Rajanya. 

V. 2. The Bahispavamana; the Trivrt Stoma (245-250) 

Auswahl, 96-98 

JB. 1, 82-104; 315-321 

245. The sacrificer is bom to a prepared world. He wins the waters 1 
with the first Stotra verse of the first tercet, the earth with the second 
verse, Agni with the third verse. He wins the intermediate world with 
the first Stotra verse of the second tercet, Vayu with the second verse, 
breath jwith the third. He wins heaven with the first Stotra verse of the 
third tercet, Aditya with the second verse and the stars with the third 
verse. These nine verses of the Bahispavamana become nine symbolic 
worlds 2 . These he obtains by means of them. 

There are three Virajs here, the cosmic, the sacrificial and the human. 
About these Sucitta Sailana held a discussion with Janaka, the King of 
Videha. He (Janaka) said; “The desire to sacrifice has come over me 3 . 
They should invite some priests for me”. For him they brought priests 
from the country of the Kurus and Pancalas. When they had arrived, 
Sucitta Sailana feared: “He (Janaka) might show contempt of me like 



travelling 4 Brahmins (do) who are driving along 5 among the peoples 
beyond the borders (of Aryan civilisation) 6 . He said: “I have a state¬ 
ment to make” 7 . “There are three Virajs here which become satiated 8 , 
provide everything that one may wish and are called food. Him 9 who 
places you between them, you should choose for yourself as the Udgatr. 
He forsooth is the bringer of these objects of desire which are found 
with these (Virajs) 10 . And he who knows thus, is also the one who 
brings past repeated death.” 

246. Then he drove away. In view of him he (Janaka) did not 11 
summon (the priests) to start the sacrifice, but asked them about the 
prosperity (obtained with the help) of these Virajs. They did not get 12 it 
and those who got it 13 , got only one (of these Virajs) 14 . He (Janaka) 
remembered 15 : “I met a Brahmin, alas, a Brahmin, who was making 
investigations about these (Virajs). Run towards 16 Sailana”. The trick 17 
worked exactly as Sailana wished. 

These three Virajs are cosmic, sacrificial and human. The cosmic 
Viraj consistS of these worlds. There is something wanting in it. In order 
to place there the sacrificer, threfore there is something wanting in it. 
Herein he places the sacrificer. Of this (Viraj) the moon is the cover 18 . 
The moon evidently is the food of the gods 19 . 

And the sacrificial Viraj is the Bahispavamana. There is something 
missing in it. In order to place there the sacrificer, therefore there is 
something missing in it. Herein he places the sacrificer. Its cover is the 
Himkara. For with the (uttering of the) Himkara food is given to the 
gods at the end. 

The human Viraj consists of the vital powers (or: breaths) in man. 
There is something missing in it. This (Viraj) is also evidently the 
sacrificer. Its cover is food. 

These three Virajs are a navel. One obtains the objects of desire 
which are found with these (Virajs). One partakes of them here (in this 
life) and gets rid of repeated death 20 . He eats food together with many 
people in this world. For the food which is found with these (Virajs) is 
not for one man. Whatever animated being there is here in this world, 
for all that death keeps opening his mouth in order to swallow it. This 
death is the year 21 . His mouths are the seasons. For him who knows thus, 
whatever dies, does not die unseasonably. He who knows thus, becomes 
procreative with offspring and cattle whenever it is the right time. 

247. There are nine (Gayatri) verses here in the Bahispavamana. 
They are (equal to) six Brhati verses (as far as the total number of 
syllables is concerned). There are also six mouths of death, namely the 
seasons 22 . And only the Brhati, and no other metre, is able to form a 
match for each of these mouths of death. By means of a Brhati one 
covers the mouth of a season, by means of Brhati 23 (the mouth) of 



(another) season. As one may look back at something disagreeable after 
having passed it by means of something which neutralizes it, in the same 
way one looks back at this death after having left it far behind. 

One hurls this Vajra in the form of a Trivrt 24 at it (i.e. at death). It 
moves along these worlds day by day. 

As to this Nagarin JanaSruteya used to say: “There will be no war 
between gods and Asuras 25 as long as this threefold 24 (Trivrt) Vajra 
moves along these worlds day by day. For this fire blazes upwards, the 
wind blows sidewards, yonder sun heats downwards. These look at each 
other without winking. How could there be a war between gods and 
Asuras as long as these are in this position?” And this threefold Vajra 
by moving along these worlds day by day also strikes off all evil for him 
who knows thus during its revolving movement 26 . 

248. As to this they say: “He may sacrifice now or act as a priest for 
someone else, who 27 , while sacrificing with a sacrifice of four Stomas 28 , 
sacrifices with a sacrifice which contains all Stomas. There are 9 
Bahispavamana verses. They contain 27 verse quarters 29 . Thereby one 
does not exclude oneself from the twenty-seven-fold Stoma. There are 9 
Bahispavamana verses. The Gayatri (the metre of the Bahispavamana) 
consists of 24 syllables. That is 33 (together). Thereby one does not 
exclude oneself from the thirty-three-fold Stoma. Thus one sacrifices 
with a fourfold Stoma (but includes the other Stomas). 

He who knows the lowest Stoma as the highest, obtains the highest 
position. The ninefold forsooth is the lowest among the Stomas. The 
ninefold is (also) the highest (namely the thirty-three-fold Stoma, as was 
shown above). As to this Barku 30 , the son of Vrsni, also said: ‘I have 
seen the Ninefold as being the Thirty-threeforl Stoma. Therefore I 
obtained the highest position”. He who knows thus, obtains the highest 
position. But Aruni used to say: “Why should he who knows that day by 
day a threefold (Trivrt), threepronged, perfect and unfailing Vajra 
moves along these worlds, bewitch 31 or mind being bewitched. Forsooth 
automatically bewitched is he, whom someone knowing thus hates, and 
he who hates someone who knows thus. And this same threefold, 
threepronged, perfect and unfailing Vajra, which day by day moves 
along these worlds, becomes directed towards him. There is for him no 
hope at all whatever small, of prosperity 32 ; he gradually perishes. 

249. As to this also Upajiva Khalayana used to say: “I know this 
Trivrt Stoma clearly. Therefore both he whom I hate and he who hates 
me become poorer day by day 33 ”. Agni is the Vajra of this world, Vayu 
of the intermediate space and Aditya of heaven. This is microcosmically 
as follows 34 : Agni is speech, Vayu is breath, Aditya is the eye. There¬ 
fore, when I speak to an adversary who hates me, when I breathe in his 
direction and when I look at him, then I hurl a Vajra at him. For him 



there is no hope at all, whatever small, of superiorly 35 . And these 
powers also injure him who tries to injure him who knows thus. 

And Svetaketu Aruneya used to say: “I know the appearance of this 
Stoma as that of a white horse with black ears which is duly shown to the 
public 36 . So much splendid and so much beautiful it is. Therefore those 
who want to see me 37 in the forenoon (still) want to see me in the 
afternoon though I am someone who is really not nice to see 38 .1 surely 39 
never come across someone who uses his eyes”. 

As to this also Satyayani said: “What horse? Why (a limitation to) 
one single item? As the appearance and the splendour of this Agni, of 
this Vayu and of yonder Aditya, thus is the appearance, thus is the 
splendour of this Stoma. The creatures here remain standing around 40 it 
and wishing to see it. Therefore those who know (this Stoma) and those 
who do not, all remain helplessly standing around it and wishing to see it 
in the Bahispavamana”. Moreover these (verses) are also 41 the glory of 
other deities (than Agni, Vayu and Aditya). These Bahispavamana 
verses are the concentrated power, force, essence and energy of these 
(other deities as well as of Agni, Vayu and Aditya). He who thus knows 
this concentrated power, force, essence and energy of the deities, he 
comes into possession of power and force, glory and splendour. 

250. Now they say: “Since a man wanting to sleep with a woman looks 
for a secret hiding-place and the other living beings, the animals, cover 
each other in the presence of each other (of the others), (one may ask) 
what is done in the ritual on account of which this is similar?”. One 
should say 42 : “Because the Trivrt Stoma (i.e. the Udgatr)in the Out-of- 
doors Laud goes away as it were from the altars ( dhisnyas , the altars of 
the other priests in the Sadas) and covers the Gayatri (metre used in the 
Out-of-doors Laud) after having crept away and the other priests 
remain sitting amidst the Dhisnya altars, therefore the situation is 
similar”. For man corresponds to the Trivrt Stoma, the other living 
beings, the animals, to the Dhisnya altars 43 . 

As to this they also say: “When the Trivrt Stoma covers the Gayatri, 
what does she procreate on account of this?” One should say: “The 
sacrifice with seven naves 44 and the Ida as its end 45 ”. The Gayatri 
becomes pregnant. She procreates the Puronuvakya (invitation). The 
Puronuvakya the Yajya 46 , the Yajya the Vasat-call, the Vasat-call the 
libations, the libations the Daksinas, the Daksinas heaven. Just as a 
river may quickly transport goods, even so these deities transport him 
with a view to heaven. The Trivrt Stoma gives him to the Gayatri metre, 
the Gayatri metre gives him to the Puronuvakya invitation, the 
Puronuvakya invitation to the Yajya, the Yajya to the Vasat-call, the 
Vasat-call to the libations, the libations to the Daksinas, and the 
Daksinas make him go to heaven. 



This is the sacrifice of seven naves with the Ila as its end. Its Trivrt 
Stoma is a nave, the Gayatri is a nave, the Puronuvakya is a nave, the 
Yajya is a nave, the Vasat-call is a nave, the libations are a nave, the 
Daksina is a nave. To him who knows thus the sacrifice becomes 
favourable. 


V. 3. The Fifteen-, Seventeen-, Twenty-one-fold Stomas of the 
Jyotistoma and their sampads (251-252) 

251. The Ajya lauds are fifteenfold Stomas. There are fifteen nights in 
the half-month of the waxing moon. This he thereby obtains. There are 
ten fingers 1 and four thighs-and-knees; what is above the navel, that is 
the fifteenth. This he adds here. 

The Midday (Pavamana) laud is a fifteenfold Stoma. There are fifteen 
nights in the half-month of the waning moon. This he thereby obtains. 
There are ten toes 1 and four thighs-and-knees; what is below the navel, 
that is the fifteenth. This he adds here. 

The Prstha lauds are seventeenfold Stomas. There are twelve months 
and five seasons. This he thereby obtains. There are ten fingers and 
seven vital powers 2 in the head. That makes seventeen. This he adds 
here. 

The Arbhavapavamana laud is a seventeenfold Stoma. There are 
twelve months and five seasons. This he thereby obtains anew. There 
are ten toes 1 , four thighs-and-knees and three downward airs 3 . That 
makes seventeen. This he adds here. 

The Agnistoma is a twenty-one-fold Stoma. There are twelve months, 
five seasons, three 4 worlds here and yonder sun is the twenty-first. This 
he thereby obtains. There are ten fingers and ten toes. The body is the 
twenty-first. This he adds here. 

252. Knowing thus one places oneself in the nights and days, the 
half-months, the months, the seasons, the year, in all this, and one 
passes the death which is in heaven (i.e. the Punarmrtyu). He who 
knows thus does not die again. His bones are formed of Res, his flesh of 
Samans^He who has repelled evil, shaken off the body and passes 
(death), shakes off this death in the form of his (own) body. 

There are two Virajs, the divine and the human. The sun shines raised 
above these two. There are four regions, four intermediate regions and 
two worlds 5 . This is the divine (or: cosmic) (tenfold) Viraj. And now the 
human (or rather microcosmic) one. There are four eaters and six which 
are eaten. The Brahmin, the Rajanya, the Vaisya and the Sudra are 
eaters, the cow, the horse 6 , the goat, the sheep, rice and barley are 
those who are eaten. Raised above these the sun shines. Therefore there 



is no heat and no cold (for him). He (the sun) is not hungry or thirsty. 
There is no lack of subsistence for him 7 . 


V. 4. The parallelism of the Agnistoma and the human body 
(253-256) 

253. When the Udgatr sings the Out-of-doors laud he emits the 
sacrificer here who has become seed. With the Retasya he produces his 
mind 1 , with the Gayatri verse his breath, with the Tristubh verse his 
sight, with the Jagati verse his hearing, with the Anustubh verse his 
speech 1 . With the Pankti verse he adds the self ( atman ). And the last 
threefold strophe is the birth 2 . Thereby he generates him. 

Because it is sung with much sound and trampling 3 as it were, 
therefore children are born with sound and trampling as it were. Now 
they also say: “It should be sung without sound. When the mother 
becomes wounded during the parturition, she makes sound 4 . But it may 
also happen that she brings forth softly and without making sound as it 
were, and with great joy 5 . And the Gayatra Saman means truth. One 
would disturb its success, if 6 one should practise something which 
belongs to the kind of the Rathantara Saman 7 (and thereby become 
untrue). Therefore it (the Gayatram) should be sung without making 
noise.” 

And then comes the Ajya laud dedicated to Agni, which is sacred to 
one deity. This is the arrival (of the child). 8 Thereupon the Ajya laud 
dedicated to Mitra and Varuna. That is sacred to two deities. That is the 
becoming established (literally: the firm footing on two feet). Then the 
Ajya laud to Indra, which is sacred to one deity. That is the arrival. 
Then the Ajya dedicated to Indra and Agni. That is sacred to two 
deities. That is the arrival (since it is dedicated to Agni, resp. to Indra) 
as well as the becoming established (since it is dedicated to both deities 
at the same time) 8 . He who knows thus becomes firmly established. 

Man gets a firm (twofold) footing in this world by means of the Trivrt 
and the Fifteenfold Stoma. What one obtains is the Trivrt, it is the 
Fifteenfold Stoma by which one gets firm support. There are two things 
which both are Trivrts, there are two things which both are Fifteenfold 
Stomas. The Trivrt Stoma is lustre and the glory of a Brahmin scholar, 
the Fifteenfold Stoma is might and power. Having reached firm support 
by means of might and power he who knows thus obtains lustre and the 
glory of a Brahmin scholar. 

254. The Madhyamdinapavamana laud has the Gayatri metre. This is 
the downward air. There are two Samans which are chanted on (verses 
composed in) this (metre) 9 . Therefore one does two things with this air. 



One produces faeces 10 and breaks wind. The two Prastavas 11 and the 
two Finales are something different and the Himkara is in between. 
Therefore the one should not make a similar trill 12 as the other, and that 
one not a similar trill as the first. For thereby this is kept apart (like 
faeces and wind). 

Then the Brhati (in the Madhyamdinapavamana). This is the forward 
air. There are two Samans which are chanted on (verses composed 
in) this (metre). Therefore one does two things with this air. One emits 
seed and one urinates 13 . The two Prastavas and the two Finales 11 are 
something different and the Himkara is in between. Therefore the one 
should not make a similar trill as the other, and that one not a similar 
trill as the first. For thereby this is kept apart (like seed and urine). 

Then the Tristubh. That is the navel. There is one Saman which is 
chanted on (verses composed in) this (metre) 14 . Therefore one does 
only one thing with this vital air, i.e. when one breathes up, one’s navel 
correspondingly breathes up. 

Then the Prsthas. The Prstha lauds are Indra’s force 15 . Therefore 
those who have the backbone of a cow, a horse or of a man have the 
strongest backbones. The Prsthas (“the backs”) are Indra’s force. They 
are (chanted) on (verses composed in) the Brhati metre. Therefore the 
ribs which are so to say extended or raised ( brhatis )—the vertebrate 
animals are raised ( brhatih) as it were—meet at the backbone 
(prstha) 16 . 

Then the Gayatri of the Arbhavapavamana. This is this breath. There 
are two Samans 17 which are chanted on (verses composed in) this 
(metre). Therefore one does two things with this vital air. One exhales 
and inhales. The two Prastavas are different, the two Finales are 
different, and the Himkara is in between. Therefore the one should not 
make a similar trill as the other and that one not a similar trill as the 
first. For thereby this is kept apart (like exhalation and inhalation). 

Then the Usnih and the Kakubh. They are the two eyes. The metre 
(of the Usnih and Kakubh verses) is the same (as far as the total number 
of syllables is concerned, namely 8 + 8 + 12 and 8 + 12 + 8). There are 
two Samans 18 . Therefore the two eyes see the same. Both are based on 
verses of three Padas. Therefore the eye consists of three parts, the 
white, the black and the pupil 19 . They are based on two excellent 20 
verses. Therefore man sees excellently. The two Prastavas are different, 
the two finales are different, the Himkara is in between. Therefore the 
strength of both eyes is different 

Then the Anustubh (in the Arbhavapavamana). That is speech 21 . 
There are two Samans which are chanted on (verses composed in) this 
(metre) 22 . Therefore one does two things with (the opening connected 
with the vital power) speech. One eats food and speaks. The two 



Prastavas are different, the two finales are different, the Himkara is in 
between them. Therefore one does not speak the complete truth with 
speech, nor the complete untruth. For thereby it is kept apart. 

Then the Jagatl. That is hearing 23 . There is one Saman which is 
chanted on (verses composed in) this (metre) 24 . Therefore one does 
only one thing with this ear, namely one listens. It is based on a verse of 
four Padas. Therefore one may remain in the same position and still 
hear all which comes from all the successive regions 25 . Even going away 
one hears what people are saying behind one’s back. 

Then the Yajnayajnlya. That is the head 26 . The head is raised above 
the other limbs of the body. The Yajnayajnlya is raised above the other 
lauds. He who knows thus becomes raised above the other people of his 
own clan. For the head here is above the other limbs. The Yajnayajnlya 
stands above the other lauds. He who knows thus stands above other 
people of his own clan. 

T his is clearly a sacrifice of which evil has been repelled. No one will 
produce evil for him (the sacrificer) by criticizing him. If someone would 
curse him with regard to the Bahispavamana, he should speak to this 
person: “Killing with the sacrifice I have made the seed of the sacrifice 
spilt. Your progeny will become without seed” 27 . If someone would 
curse him with regard to an Ajya laud that is sacred to one deity 28 , he 
should speak to him: “Killing with the sacrifice I have produced the 
departure of the sacrifice. Having departed you will die among foreign 
people 29 ”. If someone would curse him with regard to an Ajya laud 
sacred to two deities 30 , he should speak: “Killing with the sacrifice I 
have produced the support of the sacrifice. You will lose your support”. 
If someone would curse him with regard to the Gayatri verse of the 
Madhyamdina Pavamana laud, he should speak: “Killing with the 
sacrifice I have produced the downward air of the sacrifice 31 . 
Constipation 32 will kill you”. Or he should speak: “Diarrhoea 33 will kill 
you”. If someone would curse him with regard to the Brhati verses of 
the Madhyamdina Pavamana Stotra, he should speak: “Killing with the 
sacrifice I have made the membrum virile 34 of the sacrifice. Obstruction 
of the urine will kill you”. Or he might also speak: “You will become 
seedless”. If someone would curse him with regard to a Tristubh verse 
of the Madhyamdina Pavamana Stotra, he should speak: “Killing with 
the sacrifice I have produced the navel 35 of the sacrifice. A disease of the 
bowels will kill you”. If someone would curse him with regard to the Prstha 
Stotras, he should speak: “Killing with the sacrifice I have produced the 
strength 36 of the sacrifice. A Vajra will kill you”. Or he might also speak: 
“An unknown 37 killer (or: sort of death) will kill you”. 

255. If someone would curse him with regard to the Gayatri verse bf 
the Arbhava Pavamana, he should speak: “Killing with the sacrifice I 



have produced the breath 38 of the sacrifice. Your lifebreath will leave 
you”. Or he also might say: “You will become dying away”. If someone 
would curse him with regard to the Usnih and Kakubh verses (of the 
Arbhava Pavamana) he should speak: “Killing with the sacrifice I have 
produced the two eyes of the sacrifice. You will become blind”. If 
someone would curse him with regard to the Anustubh verse (of the 
Arbhava Pavamana), he should speak: “Killing with the sacrifice I have 
produced the speech 39 of the sacrifice. Your speech will leave you”. Or 
he might also say: “You will die of hunger 40 ”. If someone would curse 
him with regard to the Jagatl verse (of the Arbhava Pavamana), he 
should speak: “Killing with the sacrifice I have produced the hearing 41 
of the sacrifice. You will become deaf’. If someone would curse him 
with regard to the Yajnayajnlya, he should speak: “Killing with the 
sacrifice I have produced the head 42 of the sacrifice. Your head will 
burst asunder 43 ”. 

256. These are the answers. He who knows thus does not meet with 
injury relating to the sacrifice. He who criticizes him meets with injury. 
If someone would criticize him, he should speak to him: “ I know this 
sacrifice as full, complete, with nothing missing from head to foot. If you 
know something deficient in it, I cover this opening with you as the lid”. 
He who criticizes someone who knows thus meets with injury. 

V. 5. The circular structure of the Agnistoma (256-258) 

Auswahl, 98-100; Falk, Wiirfelspiel, 125; Bodewitz, “Viraj and Krta in 
Samavedic ritualistic arithmetics”, ABORI 68 (1987), 207-214. 

256 (continued). Prajapati, being the Agnistoma, transferred the 
twenty-first verse of the Yajnayajnlya to the nine verses of the Out-of- 
doors laud 1 and he was laying there milking the (five) Viraj s with two 
tits, namely the five Fifteenfolds and the five Seventeenfolds 2 . These are 
five 32-syllabic Virajs. He who knows thus milks all wishes from the 
Viraj. For him who knows thus the sacrifice does not 3 melt away when 
he speaks untruth. For the sacrifice of someone who speaks untruth 
melts away and becomes putrid, but for him who knows thus the 
sacrifice does not melt away and become putrid. Therefore the Kurus 
and Pancalas milk an animal (i.e. a goat) with two tits 4 , for she belongs 
to Prajapati. Therefore also the others 5 , the peoples living outside the 
borders of Aryan culture 6 , do not 7 milk (her). For they do not know 
her. Therefore also the others, the peoples living outside the border of 
Aryan culture, are so to say more suffering from hunger. 

Prajapati here in the form of the Agnistoma—, 

257. —having become circular and endless was laying there (like the 
cosmical serpent Ananta) 8 . Following this example the other cosmic 



powers also became round. The sun is round, the moon is round, 
heaven is round, the intermediate space is round, the earth is round, 
even the divine in man is round. Following this example 9 someone who 
knows thus wins round, great, endless lustre. 

T his sacrifice is directed upwards in agreement with man. Its Out-of- 
doors laud is the two feet, the Ajya Stotras are these four thighs-and- 
knees. The Madhyamdina Pavamana laud with its three metres 10 is that 
which lies below the navel. The Prstha Stotras are the back (prsthani ). 
The Arbhava Pavamana Laud is this here and the Agnistoma chant (i.e. 
the Agnistoma laud, the Yajnayajniya) is this here 11 . 

As to this a Brahmin interrogated Nagari Dalbhya 12 : “What is the 
direction of the sacrifice?” He said: “Upwards, in agreement with 
man”. Thus he spoke. He who knows thus that his sacrifice is being set 
up here upwards in himself, he goes upwards, rising (i.e. thriving) with 
offspring and cattle. And he who knows it as reverted, becomes some¬ 
one with reverses in his prosperity 13 . For him the Out-of-doors laud is 
this here 14 (naniely the head), the Ajya Stotras are this here, the 
Madhyamdina Pavamana this here, the Prstha Stotras are the back 
{prsthani), the Arbhava Pavamana laud is this here, the Yajnayajniya 
(i.e. the last Stoma) is the pair of feet. He becomes someone with 
reverses in his prosperity 13 . He who thus knows how these two sacrifices 
are set up in himself, for him the two sacrifices become favourable. 

258. About this there is the following verse: “What is its beginning 
that is its end, what is its end is its beginning. Just as in the case of the 
creeping of a snake I do not discern which of the two (ends) is the 
beginning of Sakalya’s ritual” 15 . 

Sakala, the descendent of Gopa, once was measuring out the sa¬ 
crifice. He did not discern which of the two (extremities) was the 
beginning, which of the two the end, which of the two the smallest, 
which the broadest. As to this they say: “On what side is the smallest 
part of the sacrifice?” (The answer is:) “Where is the broadest part”. 
“On what side is the broadest part?” “Where is the smallest part”. 
Forsooth on the side of the Bahispavamana the sacrifice is the smallest. 
Thereby he meant to say here the feet, for man is the smallest on the 
side of the feet. He is also the broadest there, for he goes by feet. 
“Where is it the broadest?” “Where it is the smallest”. Forsooth on the 
side of the Yajnayajniya the sacrifice is the smallest. Thereby he meant 
to say here the head, for man is the smallest on the side of the head. He 
is also the broadest there, for he looks with the eyes. As to this they say: 
“If the sacrifice should be set up upwards, only the gods would live upon 
it and not the human beings. If it should be set up downwards, only the 
human beings would live upon it, not the gods”. The sacrifice is set up 
upwards as well as downwards, but also sidewards. If they should ask 



about this: “What is the direction of the sacrifice?” one should say: 
“Upwards”, but also “Downwards” and also “Sidewards”. One should 
say: “To all directions”. For him who knows thus the sacrifice is set up 
in all directions. 

The Kurus and the Pancalas once disputed about a ritualistic-cosmic 
problem. Then they came across a dog which was laying down curled 
up. They said: “The decision about our victory should depend on this’. 
The Pancalas asked the Kurus: ‘What of this is like something belonging 
to the sacrifice?. They did not answer. Then Vasistha Caikitaneya said: 
“Just as yonder one (Prajapati) lies down there 16 having transferred that 
twenty-first verse of the Yajnayajniya to the nine verses of the Out-of- 
doors laud, even so this one lies down here having put together both 
extremities. Since on account of this way of lying down this one obtains 
the form of this sacrifice, therefore you should keep alive this one 
although he is worthless 17 . Thereby they won. 

V. 6. The Out-of-doors laud: the modifications at the singing of the 
Gayatri verses called Dhurs (259-273) 

Auswahl, 101-106 

JB. 97-104; 315-321; PB. 7, 1; SadvB. 2, 1-3 

259. The sacrificer is born twice; once he is born as a result of 
cohabitation, the other time he is born out of the sacrifice. When he is 
born from cohabitation, then he is born for this world, and when he is 
born out of the sacrifice, he is born for yonder world, for the world of 
the Gandharvas, for the world of the gods and for the world of heaven 1 . 

The sacrificer is the sacrifice 2 , king Soma is the sacrifice. When they 
press out 3 king Soma with the pressing stones in the Havirdhana, they 
thereby produce seed in the form of the sacrificer. 

The Udgatr priest is Prajapati 4 . He is (also) Tvastr, the one who emits 
the seed (i retas ), the maker of forms. When he chants the Retasya verse 
in the Out-of-doors laud, he thereby emits the sacrificer in the form of 
seed 5 . If he should sing an Rc verse without a Saman, there would be 
produced just flesh, no bones. He sings an Rc verse ‘smeared’ with 
Saman. Therefore one is borne smeared with hair, skin and flesh 5 . 

He should not make the Himkara in this (Retasya verse). If he should 
make the Himkara, he would split the seed with the Himkara which is a 
Vajra 6 . Even if one should approach it with a hair, one would split it 7 . 
He should sing this (Retasya verse) with full concentration. If he should 
not sing it with full concentration, the children would be born without 
seed (i.e. impotent). Children are born without seed in the track of an 
incompetent Udgatr. 



260. He sings the Gayatri verse. The Gayatri is breath. He intertwines 
two of its syllables. Thereby he intertwines inhalation and exhalation. 
Therefore exhalation and inhalation mutually intertwined go to and fro 
inside the creatures with unweakened strength. He sings this (Gayatri 
verse) with full concentration. If he should not sing it with full concen¬ 
tration, dead children would be born. Dead children are born in the 
track of an incompetent Udgatr. 

He sings the Tristubh verse. The Tristubh is sight. He makes two of its 
syllables manifest. Thereby he places the two eyes. Therefore the two 
eyes are yoked as it were as a couple. He should sing it with full 
concentration. If he should sing it without full concentration blind 
children would be born. Blind children are born in the track of an 
incompetent Udgatr. 

He sings the Jagatl verse. The Jagatl is hearing. He makes four of its 
syllables manifest. Thereby he places the hearing: two cavities of the ear 
and two shells of the ear. Therefore remaining on one and the same 
place one hears (the sounds of) all the respective quarters of space. 
Even going away one hears people speak behind (oneself). He should 
sing it with full attention. If he should sing it without full attention, deaf 
children would be born. Deaf children are born in the track of an 
incompetent Udgatr. 

He sings the Anustubh verse. The Anustubh is speech. He sings 
pushing against it so that it turns in this direction in order that speech 
may not run away. If he should sing pushing it away so that it turns 
away, he blows away speech. Speech would run away from him. When 
he sings pushing against it so that it turns in this direction, he thereby 
places speech in himself. He sings two of its Padas expressed ( nirukta ) 
and unexpressed ( anirukta ). People eat with the expressed part of 
speech; its unexpressed part is something to live on. He who knows thus 
eats with (the opening used for) speech and lives upon it. If he should 
sing expressedly, the creatures would speak and not be silent. And if he 
should sing unexpressedly, the creatures would be silent and not speak. 
Because he sings two Padas expressedly and unexpressedly, therefore 
the creatures speak and remain silent. 

261. He should sing this (Anustubh verse) forcefully 8 , accompanied 
with trampling 9 and making a beat. For the Anustubh is forsooth a 
metre which strikes down as it were. By means of the Anustubh, which 
is speech, the gods drove away the Asuras who were without speech. If 
one sings this (Anustubh verse) forcefully, accompanied with trampling 
and making a beat—the evil is the rival—then one thereby drives away 
the evil in the form of the rival who has nothing to say 10 and obtains 
glory oneself. He should sing it with full attention. If he should sing it 



without full attention, tongueless (dumb) children would be born. 
Tongueless (dumb) children are born in the track of an incompetent 
Udgatr. 

He sings the Pankti verse. The Pankti is the seasons 11 . He sings it 
stretched out (i.e. developing) into a Gayatri 12 . Therefore children are 
bom stretched out 13 . He should sing it with full attention. If he should 
sing it without full attention, the children would prematurely come out. 
Children prematurely come out in the track of an incompetent Udgatr. 
And because this is the last strophe consisting of three verses, therefore 
it means birth. Thereby one brings forth. 

The Retasya is mind, the Gayatri verse breath, the Tristubh verse 
sight, the Jagati verse hearing and the Anustubh verse speech 14 . He who 
sings the Udgitha knowing that the mind is the Retasya, from him is 
produced someone who is magnanimous ( mahamanas ) and wise (ma- 
nasviri). [And if he sings the Udgitha knowing that breath is the Gayatri, 
from him also is born someone who is magnanimous and wise.] 15 . And 
he who sings the Udgitha knowing that the breath is the Gayatri, 
reaches his full lifetime. And also he who is born from him reaches a full 
lifetime. And if he sings the Udgitha knowing that sight is the Tristubh, 
there is born from him someone who is not shame-faced 16 , is seeing with 
good (in)sight 17 and is good-looking. And if he sings the Udgitha 
knowing that hearing is the Jagati, there is born from him someone who 
is obedient, versed in the Sruti 18 , worth to be heared. And if he sings the 
Udgitha knowing that speech is the Anustubh there is born from him 
someone who is a reciter 19 , an Udgatr, successful! in speech 20 ,— 

262. —a civilized man. 

For thus the Kurus and the Pancalas knew. Therefore among the 
Kurus and Pancalas a hero is born together with (sons who are) all 
heroes. And when formerly the peoples living on the borders of Aryan 
civilization 21 did not know thus, therefore no hero was born with (sons 
who were) all heroes among the people living on the borders of Aryan 
civilizations. And when people knowing thus came to live among the 
peoples on the borders of Aryan civilization and act for them as priests, 
thence onward a hero is born with (sons who are) all heroes among the 
peoples on the borders of Aryan civilization. 

The Kurus and the Pancalas held a debate on cosmological and 
theological questions. The Pancalas asked the Kurus: “What did we do 
here in the sacrifice by which among us a hero is born with (sons who 
are) all heroes?” They did not answer. Thereby they were victorious 
over them. They should have answered 22 : “Because we know thus (as 
described above in our text) and people knowing thus act as our priests, 
therefore a hero with (sons who are) all heroes is born.” From him who 



knows thus a hero with (sons who are) all heroes is born. 

Now they say: “Should the Dhurs be chanted on various metres or 
not?” 23 . “They should be chanted on various metres” say— 

263. —the Kurus. 

“The Morning service is connected with the Gayatri, the Midday 
service with the Tristubh and the Third service with the JagatT. The 
Anustubh forms the correlate of (all) this 24 . When during the Morning 
service which is connected with the Gayatri, one sings a Gayatri verse— 
the Gayatri is the Brahmin class, the Morning service is the Brahmin 
class—one thereby places the Brahmin class in its own proper place 25 . 

When one sings a Tristubh verse—the Tristubh is the Ksatriya class 
and these are luxuries used in the Ksatriya class, namely elephants and 
golden ornaments for the neck, a chariot with a she-mule, a chariot with 
a horse, a golden ornament for the breast and a golden cup 26 —one 
thereby offers these to the Brahmins and decorates them therewith. 

When one sings a Jagati verse—the JagatT is the Vaisya class and these 
are the luxuries current among the Vaisyas, namely cows and horses, 
elephants and gold, goats and sheep, rice and barley, sesam and beans, 
clarified butter, milk, wealth and comfort—one thereby offers these to 
the Brahmins and decorates them therewith. 

The Anustubh forms the correlate of (all) this. When one sings an 
Anustubh verse—the Anustubh is the $udra class—one thereby takes 
all this from the Sudras, offers it to the Brahmins and decorates them 
therewith. 

264. Just as one may shatter (the contents of) a quiver 27 by means of 
(repeated) shaking 28 , so one offers all these luxuries to the Brahmins 
and decorates them therewith. Therefore they (i.e. the Dhur-verses) 
should be sung on various metres.” 

Since the time that they are sung here on different metres, since that 
time the Brahmins here are powerful over the others. And when they 
did not sing these (Dhur-verses) on various metres, the Brahmins were 
persons to be pillaged 29 . Satyayajna, the descendant of Pulusa, 

. 30 . And since these (Dhur-verses) are sung on various 

metres, since that time these luxuries come to the Brahmins. 

He sings the Gayatri at the beginning and at the end. The Gayatri is 
Brahman 31 . Therefore these luxuries enclosed on both sides by the 
Brahman serve him who knows thus. 

The Pancalas said: “They should not be chanted on various metres”. 
The Dhurs are naturally already chanted on various metres. One rises to 
heaven singing them on various metres on account of the correspon¬ 
dence with the (three) pressings. And if a bad report accompanies them 
saying: “They have chanted on various metres”, (one should remark) 




“Those two who fight and those two who have a quarrel have sung on 
various metres, and also those two parties that make a scission in the 
kingdom” 32 . 

265. The Morning service is connected with the Gayatri, the Midday 
service with the Tristubh, the Third service with the Jagatl. The Anu¬ 
stubh forms the correlate of (all) this. In that he sings a Gayatri verse 
during the Morning service which is connected with the Gayatri,—the 
Gayatri is the Brahmin class—he thereby gives the Brahmin class a 
share in the property of the Brahmins. To someone who wants to take 
something from him he is willing to give it. Moreover it is his (own). For 
he presents him with his own (property). 

And when he sings a Tristubh verse—the Tristubh is the Ksatriya 
class—he thereby causes the Ksatriya class to take share in the property 
of the Brahmins. To someone who wants to take something from him he 
is willing to give it. Moreover it is his (own). For he presents him with 
his own (property). 

And when he sings on a Jagatl verse—the Jagatl is the Vaisya 
class—he thereby causes the Vaisya class to take share in the property of 
the Brahmins. To someone who wants to take something from him he is 
willing to give it. Moreover it is his (own). For he presents him with his 
own (property). 

The Anustubh forms the correlate of (all) this. And when he sings an 
Anustubh verse—the Anustubh is the Sudra class—then he gives the 
Sudras a share in the property of the Brahmins. To someone who wants 
to take something from him he is willing to give it. Moreover it is his 
(own). For he presents him (the Sudra) with his own (property). 

When everything is manifest 33 (and no Gayatri is to be chanted as a 
Tristubh etc.), then no one desires to take something (from the Brahmin 
class) by folly. Therefore they (the Dhur-verses) should not be sung on 
various metres. Since the time that they are sung here on various 
metres, since that time the Brahmins are deprived of property 34 . And 
when they did not sing these (Dhur-verses) on various metres, the 
Brahmins were no more to be overpowered 35 . 

266. The Morning service is connected with the Gayatri, the Midday 
service with the Tristubh, the Third service with the Jagatl. The Anu¬ 
stubh forms the correlate of (all) this. When one sings the Morning 
service, which is connected with the Gayatri, completely with the 
Gayatra Saman, then one sets aside a selected exclusive portion for the 
Brahmin class. A selected exclusive portion for the Brahmin class is set 
aside by him. 

When one begins 36 the Midday service, which is connected with the 
Tristubh, with the Gayatra Saman, then one gives the Brahmin a share 



in the wealth of the Ksatriya. He becomes willing to give on account of 
religious zeal, because it is his duty to do so and out of courteousness. 
When a Ksatriya is struck by religious zeal, forsooth then he chooses 
him and gives presents to him. 

When one begins 36 the Third service, which is connected with the 
Jagati, with the Gayatra Saman, then one gives the Brahmin a share in 
the wealth of the Vaisya. He becomes willing to give to him on account 
of religious zeal, because it is his duty to do so and out of courteousness. 
When a VaiSya is struck by religious zeal, forsooth then he chooses him 
and gives presents to him. 

The Anustubh forms the correlate of (all) this. When one sings on an 
Anustubh verse-Klie Anustubh is the Sudra class—, then one gives the 
Brahmin a share in the wealth of the Sudra. He wants to give to him on 
account of religious zeal, because it is his duty and out of courteousness. 
When a Sudra is struck by religious zeal, forsooth then he will choose 
him and give to him. He (i.e. the Brahmin Udgatr) makes his wealth 
exclusively his own, he gets a share in the wealth of the Ksatriyas and of 
the Vaisyas. He obtains a safe, sheltered position and is not crushed 
between two rival parties 37 . Hundred servants or even more serve him 38 
who knowing thus does not sing the Dhurs on different metres. If 
someone were to sing them on different metres, he should sing them 
knowing what has been observed there (i.e. in the preceding chapters) 
(ado vidvan). And if he were not to sing them on different metres, he 
should not sing them on different metres knowing what has been 
observed here (idam vidvan). He who knows only either of the two, 
suffers distress 39 ”. Thus spoke Satyayani. 

267. He sings the Retasya verse. Thereby he emits seed. This emitted 
seed he causes to grow up with the Gayatri, a longer metre (a verse 
consisting of longer Padas). Then he causes it to grow with a Tristubh, a 
longer metre. Then he causes it to grow with the Jagati, a longer metre. 
Because he causes it to grow with a longer and longer metre 40 , therefore 
someone who grows gets more and more force. 

With the Anustubh, a shorter metre, he comes to a conclusion of the 
growth 41 . Therefore one becomes more and more short 42 in old age. He 
comes to a conclusion with the Pankti metre. Therefore the differentia¬ 
tion of the embryo takes place in the fifth month 43 . With the Anustubh, 
(which is identical with) speech (vac) he comes to a conclusion. There¬ 
fore people listen to the speech of an old man 44 . 

The Out-of-doors laud is the head of the sacrifice. This is so. But (the 
first verse of the Out-of-doors laud in the differentiation of the Dhurs) 
the Retasya is also the whole body. When in the Out-of-doors laud— 

268. —he sings the Gayatri—the breath is connected with the Gayatri 



and the Gayatra Saman (which is chanted throughout the Out-of-doors 
laud) is the head: the head is the proper place of breath—, then he puts 
the breath in its own proper place 45 . 

He sings the Tristubh. The Tristubh is the sight. Having taken it then 
he fastens (lit. yokes) it to the head. Because he yokes it, therefore the 
sight forms a yoke as it were. He fastens it (there) although it has its 
proper place elsewhere 46 . Therefore even during one’s lifetime the sight 
begins to disappear. 

He sings the Jagatl. The hearing is the Jagatl. Having taken it then he 
fastens it to the head. Because he yokes it, therefore the hearing is 
yoked as it were. He fastens it (there) although it has its proper place 
elsewhere 46 , namely at the Third Service. Because he fastens it (there) 
although its proper place is elsewhere, therefore the hearing begins to 
disappear even during one’s lifetime. 

He sings the Anustubh. Speech is the Anustubh. Having taken it then 
he fastens it to the head. Because he yokes it, therefore speech is yoked 
as it were 47 . He fastens it (there) although it has its proper place 
elsewhere, namely at the third service or everywhere 48 . Because he 
fastens it (there) although its proper place is elsewhere, therefore 
speech begins to disappear already even during one’s lifetime. The other 
vital powers disappear, but not breath. 

269. Now they say: “What is done here in the sacrifice on account of 
which during one’s lifetime the other vital powers disappear, but not 
breath?” One should say: “Because one sings the Gayatri at its own 
proper place, therefore breath does not disappear as long as one lives”. 

And now the means of knowing (vi/na) 49 and the means of mutual 
understanding (samjna) connected with the Dhurs. The Retasya verse is 
the mind, the Gayatri verse the breath (in the nose), the Tristubh verse 
the sight, the Jagatl verse the hearing, the Anustubh verse the (opening 
in the head connected with the sense-function) speech (i.e. taste). With 
the mind one discerns what is benevolent or malevolent 50 . With the 
breath (in the nose, i.e. with the smell) one discerns what is sweet¬ 
smelling or evil-smelling. With the eye one discerns what is good- 
looking or bad-looking. With the hearing one discerns what is harmoni¬ 
ous or inharmonious. With the (mouth, i.e. the opening connected with) 
speech (i.e. with the tongue, with taste) 51 one discerns what is sweet or 
tasteless. These are the means of knowing 52 . He who knows thus 
becomes discerning and obtains a superior position. 

These same are also means of mutual understanding. The Retasya 
verse is the mind, the Gayatri verse the breath, the Tristubh verse the 
sight, the Jagatl verse the hearing and the Anustubh speech. When the 
Retasya verse has been chanted,— 

270. —he should concentrate with his mind on the mind of him whose 



mind he likes. When the Gayatri verse has been chanted, he should 
concentrate with his smell on the smell of him whose smell he likes. 
When the Tristubh verse has been chanted, he should concentrate with 
his sight on the sight of him whose sight he loves. When the Jagatl verse 
has been chanted, he should concentrate with his ear on the ear of him 
whose ear he loves. When the Anustubh has been chanted, he should 
concentrate with his taste on the taste of him whose taste he loves. 
These are the means of mutual understanding. He who knows thus is in 
harmony with him about whom desires: “May I be in harmony with 
him”. 

And he combines the divine Dhurs with the human Dhurs. The mind 
is a human Dhur, waters 53 are a divine Dhur. When the Retasya verse 
has been chanted, he should combine the waters with the mind. Thereby 
he should assign the right place 54 to the mind in the interior of the 
sacrificer. The breath (or: smell) is the human Dhur, wind is the divine 
Dhur. When the Gayatri verse has been chanted he should combine the 
wind with the breath. Thereby he assigns the right place to the breath in 
the interior of the sacrificer. The eye is the human Dhur, the sun is the 
divine Dhur. When the Tristubh has been chanted, he should combine 
the sun with the eye. Thereby he assigns the right place to the eye in the 
interior of the sacrificer. The ear is the human Dhur, the quarters of 
space the divine Dhur. When the Jagatl has been chanted, he should 
combine the quarters with the ear. Thereby he assigns the right place to 
the ear in the interior of the sacrificer. Speech is the human Dhur, the 
earth the divine Dhur 55 . When the Anustubh has been chanted, he 
should combine the earth with speech (or: the tongue). Thereby he 
assigns the right place to speech (or: taste) in the interior of the 
sacrificer. Thus the human and the divine Dhur both become combined. 
Having thus combined the human and the divine Dhurs he passes that 
death which is in heaven. Someone who knows thus does not die again. 
He joins himself with the deities. 

271. And now the debate between the following great Brahmins: 
Aruni, Jivala, Kariradi, Asadha and Savayasa and Indradyumna Bhalla- 
veya. Jivala Kariradi and Indradyumna Bhallaveya came to have a 
meeting 56 with Aruni, their teacher. They stayed overnight in the house 
of Asadha. Asadha said: “Well, Aruni, since we two together were 
pupils and practised the study of the Veda, (one may ask:) Whereby did 
you become more learned than we? Since you are so much the favourite 
of fame, so much dear to the eye and so much favoured by economic 
gain, (I ask you) whereby did you reach this?” He said: “I consider this 
to be based on the Dhurs”. “What is it that you see in these Dhurs?” 
“The favourite”. “What does he become who approaches the aspect of 
favouriteness in the Dhurs?” “He becomes the favourite of fame, dear 



to the eye and favoured by economical gain”. “So are you” they said. 

Then they said to Jibala Kariradi: “Since you are here the best 57 in 
that very country in which you happen to stay and even kings approach 
you as inferiors, (one may ask:) Whereby did you reach this?” He said: 
“I consider this to be based on the Dhurs”. “What is it that you see in 
these Dhurs?” “The glory”. “What does he become who approaches 
the aspect of glory in the Dhurs?” “In every country where he may be, 
he becomes the best there and even the kings approach him as infe¬ 
riors”. “So are you” they said. 

Then they said to Asadha Savayasa: “Since you are the chief 58 of the 
Sarkaraksas 59 (we ask:) Whereby did you reach this?” He said: “I 
consider this to be based on the Dhurs”. “What is it that you see in the 
Dhurs?” “Birth” 60 . “What does he become who approaches the aspect 
of birth in the Dhurs?” “To whatever community of kinsmen he be¬ 
longs, there he becomes a chief” 61 . “So are you” they said. 

Then they said to Indradyumna Bhallaveya: “Since here your renown 
becomes more and more elevated above (that of) the others and you are 
an authority, (we ask:) Whereby did you reach that?” He said: “I 
consider this to be based on the Dhurs”. “What is it that you see in the 
Dhurs?” “Renown”. “What does he become who approaches the aspect 
of renown in the Dhurs?” “His renown becomes more and more 
elevated above (that of) the others and he becomes an authority”. “So 
are you” they said. 

They said: “If this is so, come, let us make a collective teaching 62 ”. 

272. They said to Aruni: “You are our own teacher. You should 
speak first”. He said: “I consider the Gayatri to be dear. The Gayatri is 
the breath and the breath is dear, for there is nothing dearer than the 
(life)breath. He who knows thus considers this Gayatri to be the dear, 
becomes dear to fame, dear to the eye and dear to economic gain just as 
the breath is dear to oneself’. 

Then Javala Kariradi said: “I consider the Tristubh to be dear. The 
Tristubh is the Ksatriya class and the Ksatriya class is glory. He who 
thus considers this Tristubh to be the glory, he becomes the best in 
whatever country he may be and even kings approach him as inferiors”. 

Then Asadha Savayasa said: “I consider the Jagat! to be abundance 
and procreation. Among the metres the Jagat! represents abundance 
and procreation 63 . He who thus considers this Jagati to be abundance 
and procreation, he becomes rich in offspring and cattle and to whatever 
community of kinsmen he belongs, there he becomes the chief’. 

Then Indradyumna Bhallaveya said: “I consider the Anustubh to be 
renown 64 . He who thus considers this Anustubh to be renown, for him 
this speech, the Anustubh, renown continuously roams higher and 
higher above (that of) the others and he becomes an authority”. 



273. Thus they were each of them connected with one single (aspect 
of the Dhurs). But he who knows all these as one and the same—for 
thus they are all one and the same—he becomes the best 65 among his 
own men at once. 

As to this Vasistha Caikitaneya said after he had learnt about it 
afterwards: “When these Brahmins were investigating about the Dhurs, 
they did not understand the Dhtir on which all the Dhurs are based”. 
Thereby he meant to say the Retasya. What they called the one Dhtir, 
that is the Retasya which is the Dhtir of the Dhurs 66 . That is food. Its 
preparation is based on the (other) Dhurs 67 . The nice smell comes from 
the Gayatri. It 68 is nice to see on account of the Tristubh. It 68 is 
praiseworthy (litt.: to be heard) on account of the JagatT. When one 
makes an auspicious remark (about it) with speech 69 , then that is based 
upon the Anustubh. He who causes them (the Dhurs) to be furnished 70 
with these (qualifications), makes them food. They being eaten make 
him an eater of food 71 , the chief among his own people. An eater of 
food, the chief among his own people, becomes he who knows thus. 

V. 7. The Pavamanas (274-279) 

Auswahl, 106-108 

274. The Pavamanas, Agni, Vayu and yonder sun, are three oceans. 
The Udgatr should sing these in a veiled way 1 . At the moment when 
Prajapati gives rain, (i.e.) food, to the creatures, then they become 
veiled. He here (i.e. the Udgatr) is Prajapati 2 . When being about to sing 
he sings the Pavamanas in a veiled way 3 , he veils the sacrificer with food, 
he veils himself, he veils his offspring. “Parjanya becomes raining 
much” said Kuta Sailana, “where I act as an Udgatr”. “Where Parjanya 
becomes raining much, there the ox, the mule, the elephant, the golden 
neck-ornament 4 and man become beautiful. Forsooth, every beautiful 
form is produced there”, knowing that he said this. 

He who keeps separated the gods and the human beings, becomes 
separated from (i.e. gets rid of) evil 5 . The gods are the Pavamanas, the 
creatures the Prsthas and the Ukthas. He should sing these Pavamanas 
in a veiled way, mysteriously and indistinctly, for the gods are so to say 
veiled, mysterious and indistinct. The creatures are the Prsthas and the 
Ukthas. He should sing them in an unveiled way, openly and distinctly, 
for the human beings are so to say unveiled, open and distinct. 

275. He who sings the Pavamanas, comes to a divine assembly. He 
should perform his chanting as someone who approaches a superior, 
wishing to be helpful as it were 6 , offering his services as it were, paying 
homage 7 as it were, competent, not blundering 8 and with thoroughly 
performed Pavamanas. It is as if he would allure 9 someone who is 



coming and would give to him what he asks. But if someone sings 
(Pavamanas which are) not thoroughly performed, incompetent and 
blundering 8 , it is as if he would push back 9 someone who is coming and 
would not give what he asks. Hereby also the successful and the 
unsuccessful of the sacrifice is discerned. 

The Pavamanas are a river to be crossed 10 here. He who passes a river 
to be crossed by diving into it 11 wrapped in his clothes 12 , becomes 
smeared with clay or gets stuck in it, but he who crosses it by diving into 
it not being wrapped by clothes 12 , he does not become smeared with 
clay and does not get stuck in it. Thus the Pavamanas should be 
performed. 

Now they say: “Since the other Stotras have the Stotra-verse (of the 
corresponding Sastra) as their beginnings, (one may ask) why the 
Pavamanas do not have these Stotra verses (of the Sastra) as their 
beginnings” 13 . One should say: “The Pavamanas are the breaths, the 
Pavamana verses are also the breaths. If now after the Pavamanas they 
should begin (the Sastras) with the opening-verses of the Pavamanas, 
they would wipe off the breaths without any possibility of return. In that 
they begin (the Sastras) after these (Pavamanas) with an Anustubh- 
verse—the Anustubh is speech, inbreathing is sustained during 
speech—thereby one maintains inbreathing by means of speech 14 . 

276. Now they say: “If they do not begin a Stotra with the beginning 
verse (of the corresponding Sastra), that Stotra is not sacred as it were. 
How does one achieve that there is no deviation from the (practice of 
the) Stotriya verse being the opening of Stotra and Sastra?” One should 
say: “The Anustubh is speech, on speech are based all the metres. In 
that the Pavamana is sacred to Agni and to Indra, thereby there is no 
deviation from the (practice of the) Stotriya verse being the beginning of 
Stotra and Sastra 15 . 

The Pavamana Stomas are named victory, for by the Pavamanas the 
gods defeated the Asuras rushing forward without turning back. That 
the Pavamanas rush forward without turning back 16 , that is like the 
rushing forward without turning back of someone who is victorious. 
That they begin (the Sastra) with an Anustubh verse (instead of the 
opening verse of the corresponding Stotras—the Anustubh is speech 
and speech causes someone to speak; with speech one says: “Go ahead, 
defeat, attack, do not turn back”—that is like speaking: “Go ahead, 
defeat, attack, do not return”. 

The Pavamana (Stotras) are the gods; they are the Stotras of the gods. 
The gods correspond to them 17 . The creatures are the Prstha and the 
Uktha (Stotras) 18 . These are the Stotras of the creatures. The creatures 
correspond to them 19 . Because they praise with Pavamanas that do not 
turn back 16 , therefore the gods do not turn back. The sun goes without 



turning back, so does the moon, so do the stars, so does the fire when it 
moves burning. And because they praise with Prstha and Uktha Stotras 
that go forwards and backwards 20 therefore the creatures go forth and 
return along the same path: In the morning they come forth, in the 
evening they return 21 . Seed is emitted forward, it comes back when it is 
born as a child 22 . 

277. Prthu, the son of Vena, asked the divine Vratyas: “The highest 
seat of the sacrifice, which is secret 23 , is made out of the great space 
between heaven and earth. Why do the Pavamanas go forth? Why do 
the Ukthyas 24 come back roaring 25 ?” They answered: “The gods live 
upon the one track of the sacrifice, the human beings upon the other. 
Therefore the Pavamanas go forth; therefore the Ukthyas come back 
roaring” 25 . He who knows that the gods have a share in the human 
beings and the human beings a share in the gods, gets a share in the gods 
as well as in the human beings. He goes to the world where the gods are. 
The deities do not leave him. 

The Pavamanas are the gods, the Prstha and Uktha Stotras the 
creatures. The gods are the chant, the creatures the metrical verses. In 
that the chants of the Pavamanas go forth and this Rc 26 clutches at them 
from behind 27 , thereby the gods have a share in the human beings. And 
in that the Saman clutches from behind at the Rc that clutches at the 
returning (or: repeated) (Prstha and Uktha Stotras), thereby the human 
beings have a share in the gods. He who knows thus, gets a share in the 
deities and in the human beings. He goes to the world where the gods 
are. The deities do not leave him. 

278. He who keeps separated the divine form and the human form, 
becomes separated from (i.e. gets rid of) evil 28 . The Pavamanas are the 
gods, the Prstha and Uktha Stotras are the creatures. Because they 
praise the Pavamanas on Pavamana verses, therefore the gods have one 
colour, they are white. And because they praise with Prstha and Uktha 
Stotras based on verses of different form 29 , dedicated to different 
deities, therefore on the other hand the creatures have different colours, 
they are white, red or black 30 . Thus he who knows thus separates the 
divine colour and the human colour and becomes separated from (i.e. 
gets rid of) evil. 

He who knows the selection of the gods, obtains a selection himself 
and becomes select. The Out-of-doors laud forsooth is the selection of 
the gods. Thereby they praise with one Him-sound and running forth 
(i.e. without repetition). Therefore a selection is something which goes 
forth (i.e. which leaves the group to which it belongs). He himself is the 
best of the gods. His selection consists of children. He who knows thus 
takes a selection for Prajapati (the lord of creatures) and becomes 
select. 



Because one tears away 31 this essence of the sacrifice and gives it to 
Prajapati, therefore people who are going to praise the Out-of-doors 
laud 32 move slowly (literally: creep) stooping (i.e. humble) and trem¬ 
bling 33 . This is the way in which the superior is served. Therefore one 
should not speak during its Stotra 34 . For who would dare to make a 
critical remark 35 on the serving up of a meal to a superior? If someone 
makes a critical remark on the serving up of a meal to a superior, he 
brings him to his knees with whatever sickness he wishes. And when 
afterwards the Adhvaryu pronounces the invitation, then having given 
the essence of the sacrifice to Prajapati he causes it to swell. There is 
praised by him with this (Out-of-doors laud) which has an essence and is 
swollen. 

279. He who knows the divine glory and the human glory reaches 
glory among the gods and among the human beings. The Pavamanas are 
the divine glory. They are the exhalation 36 . They announce him to the 
gods. The returning (i.e. repeated) verses are the human glory. They 
are the inhalation 37 . They announce him to the human beings. This is 
the divine and the human glory. He who thus knows the divine and the 
human glory reaches glory with the gods and with the human beings. 
For him who knows the measured (limited) and the unmeasured (un¬ 
limited), there is much measured as well as unmeasured. The Pava¬ 
manas are the gods, the Prstha and Uktha Stotras are the creatures. The 
gods are the Saman, the creatures the Sastras (recitations). Therefore 
all the gods here are also Stotras. Because the Stotras are limited 
therefore the gods are limited. There are eight Vasus, eleven Rudras 
and twelve Adityas. And because the Sastras are unlimited, therefore 
the creatures are unlimited. We do not know how many Brahmins, how 
many Ksatriyas, how many Vaisyas and how many Rudras there are. 
This is the limited and the unlimited. For him who knows thus there is 
much limited as well as unlimited. 

(There is a verse) 38 : “Those that come hitherward they also call 
thitherward, those that go thitherward they also call hitherward. What 
things, O Soma, you and Indra made, they draw them as though yoked 
to the pole of space”. The ‘thitherwards’ are the Pavamanas. Their 
Camasa cups are the ‘hitherwards’. They (i.e. the Pavamanas) are these 
exhalations. Therefore one is able to inhalate after having exhalated. 
The ‘hitherwards’ are Stotras with the repeated verses (outside the 
Pavamanas). Their Camasa cups are the ‘thitherwards’. They (i.e. the 
repeated verses) are these inhalations. Therefore one is able to exhalate 
after having inhalated. 



V. 8. The Metres (280-290) 

Auswahl, 108-117; Caland, Over en uit, 49-50 

JUB. 1, 18 

280. He who knows the precedence of the Pressings, reaches prece¬ 
dence and does not become deprived of precedence. 

The Gayatri is the precedence of the Morning Pressing. Even though 
several other metres are used in it, it is called Gayatra. 

The Tristubh is the precedence of the Midday Pressing. Even though 
several other metres are used in it, it is called Traistubha. 

The Jagatl is the precedence of the Third Pressing. Even though 
several other metres are used in it, it is called Jagata. 

That is the precedence of the Pressings. He who thus knows the 
precedence of the Pressings, reaches precedence and does not become 
deprived of precedence. 

He who knows the houses of the gods, obtains a house. The metres 
forsooth are the houses of the gods. 

The Gayatri has eight syllables; there are eight Vasus. Through the 
Gayatri the Vasus possess a house. 

The Tristubh has eleven syllables; there are eleven Rudras. Through 
the Tristubh the Rudras possess a house. 

The Jagatl has twelve syllables; there are twelve Adityas. Through the 
Jagatl the Adityas possess a house. 

Through the Anustubh the All-gods 1 (possess a house), through the 
Pressings Indra and Agni 2 . 

He who thus knows these houses of the gods, obtains a house. He 
who knows the satisfactions of the gods, become satisfied himself and 
his offspring becomes satisfied. 

281. As to this also Iyapi Saumapa said: “He may sacrifice now or act 
as a priest for someone else, who would find all the deities satiating 
themselves on account of the fact that he had satisfied them each 
according to his own Pressing and to every syllable in the (correspond¬ 
ing) metres and (consequently) not 3 pressed together, just as one may 
satisfy cattle in a large ford without sandbanks 4 , (i.e.) not pressed 
together. 

The Gayatri has eight syllables. There are eight Vasus. The morning 
Pressing is connected with the Gayatri and belongs to the Vasus. 
Therefore they satiate themselves at the Morning Pressing, each ac¬ 
cording to every single syllable in the metres, since they are not 3 pressed 
together. 

The Tristubh has eleven syllables. There are eleven Rudras. The 
Midday Pressing is connected with the Tristubh and belongs to the 



Rudras. Therefore they satiate themselves at the Midday Pressing, each 
according to every syllable in the metres, since they are not 3 pressed 
together. 

The Jagati has twelve syllables. There are twelve Adityas. The Third 
Pressing is connected with the Jagati and belongs to the Adityas. 
Therefore they satiate themselves at the Third Pressing, each according 
to every syllable in the metres since they are not 3 pressed together. 

[Through the Anustubh the All-gods, through the Pressings Indra and 
Agni 5 .] 

He who thus knows these 6 satisfactions of the gods, becomes satisfied 
himself and his offspring becomes satisfied. 

282. Therefore 7 wherever someone who knows thus sacrifices or 8 acts 
as a priest, the gods have no power over him that they would not 9 go (to 
his sacrifice). Whether they will be eating or not, they go. If 10 he is pure, 
they eat; if he is impure, they look on. It is also praiseworthy if they 
come to someone’s house 11 as someone who takes a look 12 . 

He who knows the drinking-vessel of the gods, becomes among his 
own people worthy to partake of a meal. The Brahmin is the drinking- 
vessel of the gods. He who knows thus becomes worthy to partake of a 
meal among his own people. Just as they wish to drink from a pure and 
clean cup even so forsooth the gods wish to drink from a pure and clean 
cup. Therefore also the Brahmin should wish to be pure and clean. 

283. 13 Prajapati created the gods. After them the evil in the form of 
death 14 was created. The gods went to Prajapati and said: “Wherefore 
did you create us, if you were planning to create the evil in the form of 
death after us?” He said to them: “Compose the metres (and) enter 
them each in your own abode. Then you will get rid of the evil in the 
form of death”. The Vasus composed the Gayatri. They entered it. It 
gave them shelter. The Rudras composed the Tristubh. They entered it. 
It gave them shelter. The Rudras composed the Tristubh. They entered 
it. It gave them shelter. The Adityas composed the Jagati. They entered 
it. It gave them shelter 13 . The Sadhyas and the Aptyas composed the 
Aticchandas. They entered it. It gave them shelter. 

284. Indra and Agni entered the Pressings. Then the evil in the form 
of death did not know them anymore, for how will the evil in the form of 
death have power over someone if he does not know him? The evil in 
the form of death will not find him who knows thus. The metres forsooth 
gave shelter against the evil in the form of death. Because the metres 
(chandamsi) gave shelter (acchadayan) to them against the evil of death, 
therefore the metres are called chandamsi. The metres give shelter 
against the evil of death to him who knows thus. Therefore whatever 
metre someone who knows thus uses as a priest, in that metre he enters 
then. For if someone speaks ill of somebody who is using the one or the 



other metre as a priest, he becomes cut off 15 from that very metre. For 
him who knows thus there is no distress at all. He who speaks evil of him 
gets into distress. 

Urja Janayana asked Kapivana Bhauvayana: “If the Morning Press¬ 
ing belongs to the Gayatri, the Midday Pressing to the Tristubh and the 
Third Pressing to the Jagatl, what then is this Anustubh 16 which without 
becoming weak flies near to the beginnings of the Pressings and leads 
the sacrifice from beginning to end 17 ?” He said: “The Anustubh is 
speech and by speech the sacrifice is set up. Just as in ordinary life they 
run back again and again with an ox 18 tied with a rope in order to draw 
out 19 something refractory or heavy 20 , even so they yoke this speech, the 
Anustubh, to the heads of the Pressings for a circuitous route 21 . The 
heads of the Pressings are refractory as it were 22 . This speech 23 leads the 
sacrifice from beginning to end without becoming weak.” 

For him who knows the Anustubh to be reaching everywhere 24 , there 
is also everywhere a share in that which is propitious 25 . The Gayatri has 
eight syllables, the Tristubh eleven, the Jagatl twelve. The finale of the 
Yajnayajnlya is vac. That is the Anustubh consisting of thirty-two 
syllables 26 . There is also ( api ) 27 something of it in the Morning Pressing, 
there is also (api) something of it in the Midday Pressing, there is also 
something of it in the Third Pressing, there is also something of it in the 
Brahmin class, there is also something of it in the Ksatriya class, there is 
also something of it in the Vaisya class, there is also something of it in 
this world, there is also something of it in the intermediate space, there 
is also something of it in yonder world. For him who thus knows this 
Anustubh to be reaching everywhere (sarvatrapina), there is also every¬ 
where a share in that which is propitious 25 . 

285. KeSin Darbhya 28 drove Ahlnas Asvatthi out of the function of 
Purohita in exchange for Kesin Satyakami. Of these two Ahlnas was the 
elder, Kesin the younger. He (Ahlnas) spoke: “Hey Kesin, knowing 
what did you snatch the king away from me?” He said: “Well 29 ,1 regard 
the Anustubh as all metres, the Brhati as cattle 30 , as the sacrifice and as 
heaven 31 ”. Then he (Ahlnas) was overcome by distress 32 and he la¬ 
mented. Then he (Kesin) said to him: “Do not lament. If you lament, 
since you desire to have a Ksatriya, then this Ksatriya is yours. We shall 
look for another Ksatriya”. He (Ahlnas) said to him: “This is not out of 
desire for a Ksatriya. I was overcome by distress, when I remembered 
my own studentship. For I did study the sacred scriptures. And it was 
forsooth near old age 33 that we heard this which this man who is only 
such a boy reports us. Thus reflecting over this I was overcome by 
distress”. 

As to his saying that the Anustubh is all metres: the Gayatri has eight 
syllables, the Tristubh eleven, the Jagatl twelve. The finale of the 



Yajnayajniya is vac. That is the Anustubh consisting of thirty-two 
syllables 34 . Thus he said that the Anustubh were all metres. 

As to his saying that the Brhatl is cattle: the Brhatl is equal to the 
Anustubh. When the cattle was added to it 35 the Brhatl was produced. 
As to his saying that the Brhati is heaven: the Brhatl is heaven, as is 
well-known 36 . 

Saingamana Ksaimi sent out by his teacher Aruni asked Satyayajna 
Paulusi: “Satyayajna, since the Gayatri is praised, since they praise the 
Tristubh and the Jagatl is not praised, (one may ask) why do all of them 
combine to undertake the Midday Pressing?” He did not answer. He 
sent him away with this. If at least he would have answered: “Because 
the Brahmin and the VaiSya approach the Ksatriya respectfully, and 
since they are subjected to him 37 and because this is a verse-quarter of 
twelve syllables 38 ” (this would have been alright) 39 . 

286. When the metres divided these worlds, the Gayatri obtained this 
world, the Tristubh the intermediate space and the Jagatl yonder world. 
The Gayatri is the Brahmin class, the Tristubh the Ksatriya class, the 
Jagatl the Vaisya class. The Tristubh did not enough rejoice this out¬ 
come 40 in the intermediate space. She tried to wound the Gayatri in 
front and caused distress to her. She (the Gayatri) was afraid of her (i.e. 
of the Tristubh) thinking: “She will take away my own place”, and she 
said to her: “Salutation to you. Wishing what do you try to wound me?” 
“Give me a present” she (i.e. the Tristubh) said. She (the Gayatri) gave 
two eight syllabic Padas. Then she (the Tristubh) turned to the Jagatl. 
She tried to wound her and caused distress to her. She (i.e. the Jagatl) 
feared: “She will take away my own place”. She spoke to her (the 
Tristubh): “Salutation to you. Wishing what do you try to wound me?” 
She said: “Give me a present”. She (i.e. the Jagatl) gave a Pada 
consisting of twelve syllables to her. Then she again turned to the 
Gayatri. She spoke to her (i.e. to the Tristubh): 

“Since I gave you a present, (I may ask you now) what do you look 
for?” “Give me your whole self”. “What will remain of me?” “We will 
share our food and I will give you a prominent position”. “All right”. 
She gave a prominent position to her. Since now the Gayatri had given 
her whole self, therefore the Brahmin 41 goes with his whole self to the 
Ksatriya 41 and because the Jagatl did not give its whole self, the VaiSya 
class uses to retire as it were from the Ksatriyas. Whatever the Gayatri 
and the Jagatl gave (to the Tristubh), that became the Brhatl. Therefore 
the Brhati contains three eight-syllabic and one twelve-syllabic verse- 
quarter. The Gayatri is used first: ucca te jatam andhasam 42 . This (verse) 
represents two meanings to be ascertained for the term purohita* 3 . He 
who knows thus obtains a prominent position or nothing but the posi¬ 
tion of a Purohita 44 . 



287. Then the Brhatl (is used), then the Tristubh. Thus food is 
surrounded 45 on both sides, (namely) by the Brahmins (the Gayatri) 
and by the Ksatriyas (the Tristubh). The food surrounded on both sides 
by the Brahmins and the Ksatriyas is at the service of him who knows 
thus. Therefore the Brahmin should not be hostile to the Ksatriya and 
the Ksatriya should not be hostile to the Brahmin, for their food is 
collective property. Therefore, when a Brahmin becomes an important 
rich man 46 , he chooses a Ksatriya as the second protector of his food 47 
and when a Ksatriya (becomes an important, rich man, he chooses) the 
Brahmin. He who knows thus finds a Ksatriya as his protector. 

In the beginning the metres (Gayatri, Tristubh and Jagati) had four 
syllables (in each Pada) and they were not able to draw the sacrifice. 
Now Soma was in the third heaven, the heaven of Indra. The people 
who guarded it were the fires and the Gandharvas, they were the 
Dhisnyas and they were also (said to be) poisonous snakes. It was lying 
in two golden chargers 48 . These two used to be snapped together in a 
flash (as soon as one tried to take away something). 

Then these metres said: “Let us fetch the Soma and perform the 
sacrifice”. First the Jagati flew up, thinking herself to be the most 
powerful, the strongest, the most important, the most forceful. When 
she had arrived, the guardians of the Soma robbed three of her sylla¬ 
bles. Having only one syllable she returned bringing the initiation (for 
the sacrifice) and cattle 49 . Therefore, the initiation has a predilection for 
him who has much cattle. 

Then the Tristubh flew up. When she had arrived, the guardians of 
the Soma robbed one of her syllables. Having three syllables she 
returned bringing asceticism and the Daksinas. Therefore Daksinas (i.e. 
the Daksina-cows) are fetched within the room available for the Tri¬ 
stubh 50 . Therefore also they consider him to be practising asceticism- 

288. —who gives (Daksinas) 51 . 

Then the Gayatri flew up. Her mother 52 , Anustubh, followed her with 
looks. Therefore a mother should follow her son with her looks, when, 
he goes abroad (saying:) “Return alive and bringing something”. She 
took two Pressings with her claws 53 , one in each claw, and the syllables 
of the other two (that had been robbed), and with her beak one Savana. 
She came back with the whole sacrifice. Therefore they said here: “The 
Third Pressing is sucked out as it were 54 , for she brought it in her beak”. 
Having brought the Soma she said to the other two metres: “It is me 
who has brought the Soma and I will perform the sacrifice”. They said: 
“We two are mutilated 55 , we are not able to do so”. The Gayatri, 
however, undertaking the Morning Pressing said: “I shall draw it”. She 
drew it, and she brought it to a close. Therefore the Morning Pressing is 
called sacred to the Gayatri. 



Then she undertook the Midday Pressing. She had accomplished one 
strophe consisting of three verses 56 , but then the Tristubh felt slighted, 
and said: “I come too”. “You do of course” 57 she (Gayatri) said, “I will 
draw (the Pressing) for you, but under your name”. She came with the 
three syllables (which she had caught back) to her. Having become a 
Tristubh of eleven syllables (i.e. 8 + 3) she drew the Midday Pressing. 
She brought it to a close. Because she said to the Tristubh: “I will draw 
(the Pressing) for you, but under your name”, therefore the Midday 
Pressing is called sacred to the Tristubh. 

Then she undertook the Third Pressing. She had accomplished one 
strophe consisting of three verses, but then the Jagati felt slighted. She 
said: “I come too”. “Of course you do” 57 she said, “I will draw (the 
Pressing) for you, but under your name”. She came to her with the one 
syllable (which she had caught back). Having become twelve-syllabic (8 
+ 3 + 1) she drew the Third Pressing. She brought it to a close. Because 
she said to the Jagati: “I will draw (the Third Pressing) for you, but 
under your name”, therefore the Third Pressing is called sacred to the 
Jagati. 

289. The Gayatri draws the Morning Pressing, the Gayatri the Mid¬ 
day Pressing, the Gayatri the Third Pressing. He who thus knows this, 
from him glory and fame do not go away till his old age 58 . As to this 
Aruni used to say: “I know that the Gayatri draws all the pressings 59 . 
Therefore till old age glory and fame do not go away from me”. From 
him who knows thus glory and fame do not go away till old age 58 . 

These metres said: “She is the best and the most forceful among us 
who has fetched the Soma and has organised 60 the sacrifice. Let us 
strengthen her. The Tristubh and the Jagati strengthened her 61 with (the 
corresponding) two Pressings. And they strengthened her with the two 
eightsyllabic Padas of the Usnih and the Kakubh. And she became also 
strengthened by the three eightsyllabic Padas of the Brhatl. And she 
also became strengthened by the four eightsyllabic Padas of the Anu- 
stubh. And she also became strengthened by the five eightsyllabic Padas 
of the Pankti. 

290. She had ten syllables in the beginning. Eager to. 62 

she too made her Padas consisting of eight syllables. If one finds a Pada 
consisting of eight syllables in the Atichandas, in the Viraj or in 
whatever metre, this means then that all the metres join the Gayatri. If 
someone thus knows this: “All the metres join the Gayatri”, his own 
men acknowledge his superiority. As to this they say: “The (other) 
Stomas surpass the Trivrt, but the (other) metres do not surpass the 
Gayatri”. One should say: “Not at all do the (other) Stomas surpass the 
Trivrt, neither do the (other) metres surpass the Gayatri”. For (all) the 




Stomas have three beginnings, three middles and three conclusions. For 
this reason also all the metres do not surpass the Gayatri 63 . 

Now Aupavi once asked Aruni: “O Aruni, Aruni, which sacrifice 
does the Anustubh offer to whom?” (= “the Anustubh offers the 
sacrifice to the benefit of Ka”) He did not know an answer to this. He 
(Aupavi) said: “I have overpowered, I have overpowered 64 . Gautama 65 
did not realize that forsooth he was taught a lesson by me (and not asked 
a question) (when I stated rather than asked): “I teach you Ka 66 , 
(. . . .) 67 . “If he had answered, he should have answered: “The Anu¬ 
stubh is Prajapati 68 , Ka is Prajapati. She (the Anustubh = Prajapati) 
offers Ka (= Prajapati) to Prajapati (= Ka)”. But this was probably 69 
not correct. Since all the metres agree with the Brhati 70 —and the Brhat! 
is heaven— 71 he should have answered: “She offers Ka to heaven”. 

V. 9. The Brhat and the Rathantara (291-298) 

Auswahl, 117-123; Ghosh; Fragments, 21-24 

JB. 2, 433: 1, 128-137 

291. They contemplate: “Should there be sacrificed with a Brhat 
Saman or with a Rathantara Saman”? “With a Rathantara Saman”, the 
Savayasas say. “The Rathantara is this world. This we know. Who 
would undertake the unknown rather than 1 the known? Just as for 
(people in) a deep pit that has been dug, (the world) beyond looks like 
darkness, even so is yonder world presumably 2 beyond space. Who 
knows whether it exists there or not 3 . Moreover (if yonder world exists 
at all), it is anyhow 2 dependent 4 on this world. For yonder world lives on 
what is given from here 5 . For it is on the oblations that go from here that 
yonder world lives. Even if one would sacrifice ten times, one should 
sacrifice with the Rathantara Saman.” 

Aruni and the descendants of Satyayajna say: “One should apply the 
Brhat Saman (in the first Prstha Stotra). The Brhat is yonder world. 
That which is yonder, is something elevated, of which the evil has been 
repelled and which bestows future welfare. People do not spit on it, do 
not walk on it, do not sit on it. Many people speak ill of this world; many 
people are inclined to despise 6 it. Both saint and sinner live in this 
world. But yonder world is something elevated, of which the evil has 
been repelled and which bestows future welfare. No sinner lives there. 
Moreover this world anyhow is dependent on yonder world. For this 
world lives upon it. Even if one would sacrifice ten times, one should 
sacrifice with the Brhat Saman.” 

“There should be sacrificed with both Samans” 7 Satyayani used to say 
“in order to obtain the aims connected with both of them. Thus 8 one 



obtains both aims”. This Saman thus completely yoked by him draws 
the sacrifice 9 . 

292. 10 Its Himkara is the Gayatra Saman, its introduction (prastava) 
the Rathantara, its Udgitha the Vamadevya Saman, its Pratihara the 
Brhat Saman and its finale ( nidhana ) the Yajnayajnlya. Each of them, 
one by one, is master of heaven. He who knows thus reaches heaven. 

Moreover it is related to the fire-altar 11 , it is the Mahavrata (Sa¬ 
man) 12 . Its head is the Gayatra Saman, its wings the Brhat and the 
Rathantara, its body the Vamadevya, its tail the Yajnayajnlya. As much 
as one reaches with a sacrifice which contains an Agnicayana and a 
Mahavrata, so much he reaches who knows thus. 

Moreover it has an arrangement by which one may obtain a long life. 
The Gayatra is life ( ayus ) 13 , the Rathantara is all life ( visvayus ), the 
Vamadevya is complete life ( samayus ) 14 . The Brhat is full life ( sarvayus ) 
and the Yajnayajnlya extremely long life (atyayus) 15 . 

Moreover they have these well-known five “lights” which shine in 
these worlds 16 : fire on earth, wind in space, the sun in heaven, the moon 
among the stars and lightning in the waters 17 , i.e. the fire (kindled) by 
the Rathantara, the wind by the Vamadevya, the sun by the Brhat, the 
moon by the Gayatra and lightning by the Yajnayajnlya. For the 
Yajnayajnlya is the waters 18 . He who knows thus has these five “lights” 
which shine in these worlds 16 . 

293. He who knows the limited and the unlimited of Brhat and 
Rathantara takes hold of the limit of prosperity on all sides and wins the 
unlimited world of heaven. The Rathantara is this world. Of this world 
the ocean is the limit. The Brhat is yonder world. Of yonder world there 
is no limit. Thus it is visible even beyond the ocean. He who thus knows 
the limited and the unlimited of Brhat and Rathantara, takes hold of the 
limit of prosperity on all sides and wins the unlimited world of heaven. 

He who knows the Stoma verse ( stomya ) and the Stotra verse of 
Brhat and Rathantara, becomes laudable ( stomya ) and his own people 
praise him (saying): “This man is the best among us”. The verse: “We 
cry at you, o hero, as cows unmilked, at you who rule this animated 
world, at the ruler of the inanimate world, who sees the sun” 19 is the 
Stoma verse. The verse: “No one else among the celestials and the 
terrestrials was born or will be born equal to you” is the Stotra verse. 

With this verse: “Longing for horses, longing for cows we, in competi¬ 
tion, call upon you, o bounteous one” 20 what is asked is proclaimed as 
valour. He who thus knows these two verses, the Stoma verse and the 
Stotra verse of Brhat and Rathantara, becomes laudable and his own 
people praise him (saying): “This is the best among us”. Moreover by 
knowing this all the strophes of three verses are known by him. 

294. The Brhat and the Rathantara were created. After they had been 



created the cattle was created: the Rathantara animals after the Rathan- 
tara, the Brhat animals after the Brhat. They were hit by strife. Then 
there continued to be a disunion 21 . They both said: “If we shall be like 
this, then we shall not be able to support the creatures 22 . Well, let us 
exchange our forms.” They exchanged their forms. The voice of the 
Rathantara entered the Brhat animals, the voice of the Brhat the 
Rathantara animals 23 . The cow is a Rathantara animal, since with her 
face she is directed downwards as it were 24 . She speaks a Brhat sound 
which is turned away: bha 25 . The sheep makes a Rathantara sound, 
when she bleats 26 . The goat is a Brhat animal, since she is mounting 
upwards as it were 27 . She makes a Rathantara sound,— 

295. —when she bleats 28 . 

They did not reach agreement on man. They said: “Let us both enter 
him”. “All right”. They both entered him. Therefore man produces 
both the Brhat as well as the Rathantara sound, when he speaks. The 
Rathantara animals observing his Rathantara voice serve him and so do 
the Brhat animals observing his Brhat voice. Man is the crying out 
together (= harmony) of the Brhat and the Rathantara. With him who 
knows: “Man is the crying out together (= harmony) of the Brhat and 
the Rathantara” both the Rathantara as well as the Brhat animals cry 
out together (= live in harmony). For the man who (actually) is this 
crying together of the Brhat and the Rathantara (i.e. who actually 
combines both aspects in his voice) and knows thus or for someone who 
(only) knows thus, there is a harmony of both these groups of animals 29 . 

296. When Aruni was travelling (in their country) 30 the Northerners 
from all sides rushed on 31 to him (saying): “Aruni, Aruni, by how much 
do the Brhat and the Rathantara create the creatures? By how much do 
they attain the glory of the gods?” He did not answer their question (but 
said): “I know this, namely that you want to obtain my esoteric knowl¬ 
edge. Therefore I shall not answer you”. His pupils who lived in his 
house, held the following view about him: “He has answered thus out of 
lack of knowledge. He did not know it at all. Well, let us ask him”. They 
said to him: “If you had answered, how would you have answered”? He 
said: “In that he (the Prastotr) uses eight syllables of the first 32 verse for 
his Prastava, thereby they both create the animals with eight hoofs. In 
that he uses two syllables of the other two, thereby they both create the 
bipeds 33 . By means of the finale 34 they both attain the glory of the 
gods”. 

He who knows the invocation of the gods produced by Brhat and 
Rathantara, up to his invocation the gods come. The invocation of the 
gods produced by the Rathantara is upwards, that of the Brhat down¬ 
wards. Because he (the Prastotr) performs the Prastava with the verse of 
the Rathantara without inserting repeated exclamations (Stobhas) and 



consequently upwards, therefore this world is upwards, this fire flames 
upwards, the plants and trees (grow) upwards, everything is upwards. 
And because he performs the Prastava with the verse of the Brhat 
inserting the repeated exclamations 35 au ho and consequently down¬ 
wards, therefore yonder world is downwards, the sun shines down¬ 
wards, the moon shines downwards, the stars shines downwards, the 
rain comes downwards, everything is downwards. He who thus knows 
the invocations of the gods produced by Brhat and Rathantara, up to his 
invocations the gods come. 

297. The Brhat and the Rathantara were created. After they had been 
created the animals were created: the Rathantara animals after the 
Rathantara, the Brhat animals after the Brhat. The Rathantara animals 
are to be eaten, the Brhat animals are eaters 36 . Because he performs the 
Prastava with the verse of the Rathantara without inserting repeated 
exclamations, therefore the Rathantara animals walk on bones (i.e. 
hoofs) 37 and are edible. And because he performs the Prastava with the 
verse of the Brhat inserting repeated exclamations, therefore the Brhat 
animals walk on flesh (i.e. hoofless) 37 and are beasts of prey. He who 
knows thus gets much food as an eater of food and a son is born to him 
who is a hero and an eater of food. 

The Brhat and the Rathantara place the foetus in the creatures in the 
middle (of the Agnistoma). At the end (of the Agnistoma) they produce 
these (foetus) from there with the Yajnayajnlya. When one performs 
the Prastava with eight syllables of the first verse, they place the foetus 
of the eight-hoofed animals, when one does so with two syllables of the 
next two verses, thereby they place the foetus of the bipeds. When the 
Yajnayajnlya is performed at the end by someone who knows thus, then 
that means the birth. Thereby he brings forth. Therefore one should 
grant a wish on the occasion of the Yajnayajnlya Stotra 38 , just as one 
grants a wish when a son is born 39 . For this is the birth of the Yajamana. 

And the water which the wife (of Yajamana) pours out (on the 
occasion of this Stotra) 40 is the same as the water which appears then (at 
birth) when the amnion 41 breaks. Moreover water is food. It is the 
(liquid) food which is put to the lips of the just born. It has also the word 
vac (speech or voice) as its finale. Therefore, as soon as he is born a 
baby makes sound. 

298. The Brhat and the Rathantara were created. They were created 
with the same finale, which was either inside or outside the verse. They 
said: “Let us run a race with these two finales as its stake”. “All right”. 
They ran a race 42 . Then the Brhat won. Then the Rathantara felt 
inferior. Therefore he said: “These two (finales) are two parts of a 
pair 43 . Give me an application which takes into account the regular 



order 44 ”. “All right”. He got his pairing. And he (Brhat) gave to him 
the application as first (of the two), namely the forenoon. The applica¬ 
tion of the Rathantara is the forenoon, of the Brhat the afternoon. (The 
finale) of the Rathantara is as, of the Brhat has. 

These two have finales which together form the word aha (or ahar ) 
and (therefore) are true finales 45 . The finale of these two together is 
truth. Therefore the Yajamana should sacrifice with both Samans till 
night (the end of ahar). The Brhat and the Rathantara, they are both 
obtained, sa tarn iti 46 . By him both the Brhat and the Rathantara are 
obtained. 

47 Now they say: “Do the Brhat and the Rathantara have a finale 
inside or outside the verse?”. He should say: “Both inside and outside 
the verse”. This world is the Rathantara, yonder world the Brhat. The 
finale of both of them is the space. Thereby they both have a finale 
inside the verse. And because they think that there is space beyond 
heaven and likewise that there is water beyond (i.e. below) the earth, 
therefore these two have finales outside the verse 47 . 

Now they say: “Is the Vamadevyam situated inside the Brhat and the 
Rathantara, or are Brhat and Rathantara situated inside the 
Vamadevya?” He should say: “Both. The Vamadevya is situated inside 
Brhat and Rathantara and Brhat and Rathantara inside the 
Vamadevya”. This world is the Rathantara, yonder world the Brhat. 
This space is the Vamadevya. Therefore the Vamadevya is inside Brhat 
and Rathantara. And because they think that there is space beyond 
heaven and likewise water beyond the earth, therefore also Brhat and 
Rathantara are inside the Vamadevya 48 . 

V. 10. The symbolism of the end of a Saman: a survey of the Samans 
of the Agnistoma (299-311) 

299. When Prajapati had created the creatures from his “womb”, 
then he wavered 1 . He remained blazing and beaming. Then he realised: 
“There is (still) something inside (me)”. He spoke to the gods: “There 
is this here inside (me). You should emit it from here”. Agni emitted 
the Samans with a tone on the last vowel by means of the Gayatri; Indra 
the Samans ending with a finale by means of the Tristubh; the All-gods 
the Samans ending with ila 2 by means of the Jagati; Prajapati the 
Samans whose ending is identical with that of the Rc 3 by means of the 
Anustubh 4 . That which is connected with the Gayatri and has a tone on 
the last vowel, that is sacred to Agni as far as the deity is concerned. 
That which is connected with the Tristubh and has a finale, that is sacred 
to Indra as far as the deity is concerned. That which is connected with 



the Jagati and has ila as its finale, that is sacred to the All-gods as far as 
i the deity is concerned. That which is connected with the Anustubh and 
of which the end is identical with the Rc, that is sacred to Prajapati as far 
as the deity is concerned. 

As to this also Iyapi Saumapa used to say: “The Brhat and the 
Rathantara do not form the arrangement of the sacrifice. Both of them 
have their finale either inside or outside the verse. Those (Samans) that 
have a tone on the final vowel or have an ending that is identical with 
that of the Rc, those forsooth form the arrangement of the sacrifice”. In 
that the end comes with (the end of) the Rc, thereby it is Rathantara- 
like, in that it has a tone which is sustained further than the (last syllable 
of the) Rc, thereby it is Brhat-like. 

300. As to this they say: “How many Samans are there?”. One should 
say: “Four”. There are four Samans, the one with a tone on the last 
vowel, the one ending with a finale, the one ending with ila and the one 
which has an end that is identical with the Rc. There are four quarters of 
space and cattle has four feet. There are four metres that conduct the 
sacrifice, the Gayatri, the Tristubh, the Jagati and the Anustubh. 

They are also (to be counted as) three, namely with a tone on the last 
vowel, with a finale, and ending with ila: “with a tone on the last vowel” 
(svara) and “having an end which is identical with that of the Rc” 
(rksama) is the same. The sacrifice has three pressings, there are three 
breaths, exhalation, inhalation and circulation. 

They are also (to be counted as) two, namely having a tone on the last 
vowel and having a finale: ila and finale are the same. There are two 
worlds here which are the most visible 5 , there are two breaths, exhala¬ 
tion and inhalation, man has two legs. 

It is also (to be counted as) one, namely with a tone on the last vowel. 
The tone on the last syllable is the same as a finale, as the ila and as the 
ending which is identical with the Rc. It is he who blows there. Yonder 
beings (birds) that fly above (him) and the beings here that creep below 
(him) live upon this vital breath which is the special tone (svara) 6 . He 
who thus knows this reaches a complete lifetime. 

He who knowing thus produces sameness 7 , by him thereby variation 
is produced. One should however wish to produce this variation 
continuously 8 . Sameness does not lead to pairing and offspring, just as 
when two men or two women would lie together 9 . Neither the two men 
would bring forth any child nor the two women, if they did not get a 
(third) copulating partner (of the other sex). On the other hand, that 
which is variation means copulation and generation 10 . 

The tone is the self, the finale is the offspring, ila is cattle 11 , the end of 
a Saman which is identical with the Rc is the wife 12 . The self and the 
wife are the same. Thus 13 the offspring is enclosed on both sides by 



oneself, in order that it may not be laid aside as something worthless. 
The wealth of him who knows thus does not become scattered. 

301. One should not cause these (several forms of) finales to come 
into collision. One should not make two svara endings together. The 
tone {svara) is breath 14 . One would then cause the one breath to come 
into collision with the other. The sacrificer would perish. 

If one were to make two finales together—the finale is a Vajra—one 
would then cause a Vajra to come into collision with a Vajra. A great 
conflict would then be imminent in that country. Punishment would hit 
the Udgatr, an arrow the sacrificer. 

If one were to make two i/a-endings together— ila is cattle—one 
would then cause cattle to come into collision with cattle. The great God 
(= Rudra) would appease (= kill) the cattle of that country. The Udgatr 
would suffer the complete loss of all his property and the sacrificer 
would incur absence of livelihood. 

If one were to make two endings which are identical with the Rc- 
ending, together, the wife (of the sacrificer) 15 then would perish, or an 
inferior form of death would kill the sacrificer. Destruction 16 of the ego 
(suicide) is an inferior form of death, and— 

302. —(death caused by) a tiger, by a thief. Therefore one should not 
cause these endings to come into collision (thinking); “Lest I suffer 17 ”. 

These four (kinds of) Samans (or Samanendings) have also a fourfold 
sacred background 18 . Now they also say with regard to this: “Who is 
master of his cautiousness? And it also definitely happens that one is 
indeed careless”. (Therefore an alternative explanation of the double 
use of a particular ending has to be found). 

If one were to make two svara endings together—the tone {svara) is 
breath—in that case one should think: “I have hereby made more 
lifebreath for the lifebreath, I shall live long”. 

If one were to make two finales 19 together—that (i.e. the finale) is 
offspring—in that case one should think: “I have hereby established 
offspring in offspring. I shall become rich in offspring thereby”. More¬ 
over (one should think): “The finale is a Vajra. Hereby I have thrown a 
Vajra at my hating rival”. 

If one were to make two ila-e ndings together— ila is cattle—in that 
case one should think: “I have hereby added more cattle to my cattle. I 

shall become rich in cattle”. 

K 2° 

one were to make two endings which are identical with the 
Rc-ending, together,—the ending which is identical with the Rc-ending, 
is procreation 21 —in that case one should think: “I have hereby added 
more (possibilities of) procreation to my procession. I shall bring home 
a new wife (in addition) to my wife. I shall multiply, I shall get 
offspring”. 



Thus it does not overcome him. He who would criticize him because 
he is doing so, to him he should say: “My knowledge about this is 
correct and not wrong. If there is something wrong about this which you 
know, then it will happen to you. And if you have also acted as a priest 
before with a Saman, then you have also made a sameness (= lack of 
variation).” He who criticizes someone who knows thus, will meet with 
distress. 

303. Now one should not miss these three forms of the Midday 
Pressing, the one that contains the word plant ( andhas ) 22 , the one that 
contains the word Marut 23 and the one that contains the word pratna 24 . 
The plant means food, the Maruts are strength, the word pratna (“old”) 
is heaven. If he should miss that which contains the word andhas, he 
would miss food. If he should miss that which contains the word marut, 
he would miss strength. If he should miss that which contains the word 
pratna, he would miss heaven. If he should not have room for all of 
them, then at least he should not miss that which contains the word 
marut. That which contains the word marut is strength. With strength all 
work is done, with strength one reaches everything. Therefore one 
should not miss that which contains the word marut. 

One ascends this Gayatri with a tone (svara) 25 . The tone is breath. 
Thereby one ascends the breath with the breath. The breath does not 
injure the breath. In that one ascends the Gayatri with a tone thereby 
one puts breath right at the beginning of the sacrifice. Therefore this 
breath was placed (or: created) right at the beginning. 

The Saman with a tone on the last vowel (svara) is sacred to Agni as 
far as the deity is concerned. The Gayatri is the metre that is sacred to 
Agni. Thereby he ascends Agni with Agni. Agni is the one who 
prepares a way among the gods. Along whatever track Agni goes, he 
goes making a path. When one ascends the Gayatri with a tone, one 
thereby yokes Agni, who prepares the way, right at the beginning of the 
sacrifice. One follows a path made by Agni. Just as going along a path, 
thus he reaches safely and unharmed the end who knowing thus ascends 
the Gayatri with a tone. 

304. Ope ascends with a second (version of this Gayatri), now with a 
finale 26 . The finale is Indra 27 . Indra is the leader of the gods. Where a 
leader takes charge of the front of a (travelling) clan 28 , there forsooth is 
no (chance of) harm. He who knowing thus ascends with a second 
(version of this Gayatri verse in the following Saman) with a finale, 
unharmed and safely reaches the end. 

Moreover Indra and Agni are the swiftest among the gods 29 . This is 
like yoking the two swiftest (horses) and the two that draw best. 

Then one ascends this Brhatl with ila as ending 30 . The ila means cattle 



and the Brhati is cattle 31 . Thereby one unites cattle with cattle. Cattle 
united with cattle looks more splendid. 

If one were to ascend with a finale—the finale is a Vajra—then one 
would let a Vajra go around the cattle. If one should not find room for 
an ila (ending), then one should ascend with a tone ( svara ) (on the last 
vowel). The tone is breath. The Brhati is cattle. Thereby one places 
breath in the cattle. 

The second (Saman chanted on this Brhati) has three finales 32 . There 
are three worlds here. The finales are Vajras 33 . By means of these 
Vajras one repels all evil from these worlds. Moreover these keep 
warding of all evil for him in these worlds. There are also three rents in 
the sacrifice 34 . Then two (finales) form a cover. One (finale) becomes a 
stronghold 35 . 

305. Then one ascends this Tristubh with a tone 36 . The tone is breath. 
The (Midday) Pavamana is man-like. It has a Saman with a tone on the 
last vowel in front (i.e. in the beginning, in the first Saman, the Gayatra) 
and one behind (i.e. at the end, in the last Saman, the Ausana). These 
are these two airs which are moved in opposite directions. By means of 
these two one makes sound in both directions (i.e. forward, with the 
prana, out of the mouth, and backwards, with the apana, out of the 
anus) 37 . 

Then the Rathantara. That is the emission of seed 38 . 

Then the Vamadevya, which has a tone on the last vowel. The tone is 
breath. Thereby one places breath (i.e. life) in the seed which was 
emitted 39 . 

Then (as third Prstha Stotra) the Naudhasa, which has no finale 40 . 
That means birth. Thereby one brings forth. 

Then (as fourth Prstha laud) the Kaleya, which has ila as its ending. 
The ila is cattle. Cattle is food. This is the (liquid) food which is put to 
the lips of the just born. 

Then (in the Third Pressing) the Gayatri verse of the Arbhavapavamana 
on which the Brahmana has been taught already 41 . 

Then one ascends this Kakubh with a tone on the last vowel (of the 
Sabha Saman) 42 . The tone is breath, the Kakubh is mutilated 43 . Thereby 
one makes the breath mutilated. If one were to ascend with a finale— 
the finale is a Vajra—that would be like striking an ill man with a stick. 
But if one ascends with a tone, one thereby places breath in her (i.e. in 
the Kakubh). One thereby heals her. 

Then one ascends this Usnih (on which the Pauskala Saman is 
chanted) with a finale. The finale is a Vajra, the Usnih is cattle 44 . The 
cattle then becomes decrepit as it were in the Third Pressing. Therefore 
one says about an old cow: “Try to make money out of her” 45 . And 



also, having rushed (at the Usnih cattle) with a Vajra, they divide the 
(Usnih-cow) into portions with a butcher’s knife (i.e. the Vajra-finale) 
and eats it 46 . 

And when they reject the Brhati with a finale 47 , then the cows become 
young as it were, not decrepit so to say. Therefore they call a young cow 
something as desirable as one’s (own) life 48 . 

306. Then one ascends this Anustubh with a special tone on the last 
vowel (of the Syavasva chant). The tone is breath, the Anustubh 
speech. Speech and breath are a divine couple. Thereby one makes the 
couple (or: pairing, copulation) divine. If one were to ascend with a 
finale—the finale is a Vajra—then the divine couple would become 
separated by a Vajra. If one should not find room for a tone, then one 
should ascend with a finale in the form of the word vac 49 . The Anustubh 
is speech (vac), the finale is the word vac. Speech does not harm speech. 

Then there is a second (Saman based on this Anustubh, namely 
Andhigava) which has a finale in the middle. The Anustubh is speech. 
Thus there is a finale in the middle of the Anustubh, of speech. That is 
the emission of seed. That is accompanied with the sound Him 50 . The 
Him-sound is a navel. Embryos held by the navel do not descend from 
the downward openings. For they are supported by the navel. * 

Of that tensyllabic verse there is a finale in the middle. The Viraj is 
tensyllabic. The Viraj is food. On this embryos live without eating food. 

Then one ascends this Jagati with a special tone (on the last vowel of 
the Kava Saman). The tone is breath. The (Arbhava) Pavamana is 
man-like. There is a Saman with a tone on the last vowel in front (i.e. at 
the beginning of the Arbhava Pavamana, in the Gayatra) and one 
behind (i.e. at the end of the Pavamana, in the Kava Saman). These are 
these two airs which are moved in opposite directions. By means of 
these two one makes sound in both directions (i.e. forward, with the 
prana, out of the mouth, and backwards, with the apana, out of the 
anus) 51 . 

Then the Yajnayajniya. That is the emission of seed 52 . 

Then the SakamaSva (the first Uktha laud of the Ukthya) with a tone 
on the last vowel. The tone is breath. Thereby one places breath (= life) 
in the emitted seed. 

Then the Saubhara (Saman) which has no finale 53 . That is birth. 
Thereby ones brings forth. 

Then the (third and last Uktha laud the) Narmedha which has ila as its 
ending. The ila is cattle. Cattle is food. This is the (liquid) food which is 
put to the lips of the just born. 

Thus goes the first round (of the Atiratra), thus the second, thus the 
third 54 . 

307. There are three endings: the ila, the tone and the proper finale. 
The ending which is identical with that of the Rc, they consider to be 



identical with the tone (on the last vowel). The sameness and variation 
of the Saman which has the same endings as the Rc and of the Saman 
with a tone on the final vowel is the same. 

The ila is this world 55 . The ila is cattle. This world is cattle. The tone is 
this world. The tone is breath. The air ( antariksa ) is breath. The finale is 
yonder world; it is the goal and the support. Whoever arranges them 
with variation 56 and in a systematic way, should first apply the Saman 
with ila as its ending. Then the Saman with a tone on the last vowel, 
then the Saman with a proper finale. For in this way these worlds are 
arranged in a systematic order. The finale forsooth is the self. The tone 
is breath. The ila is cattle. Because now a Saman with a tone is applied 
between a Saman ending with the ila and one with a finale, everything 
here becomes connected with life for him. For this lifebreath {prana) 
abides between the creatures, the cattle and the worlds in the middle. 

When the Brhat and the Rathantara divided the Samans— 

308. —some became Rathantara-like, some Brhat-like. Those about 
which they reached agreement, became Rathantara-Brhat-like and 
Brhat-Rathantara-like. 

What has a Prastava which only consists of the Rc 57 , and has an 
internal finale, is Rathantara-like. What is preceded by a Stobha 58 (in its 
Prastava) and has an external finale, is Brhat-like. And that which has a 
Prastava which only consists of the Rc, and has an external finale, is 
Rathantara-Brhat-like. That which is preceded by a Stobha (in its 
Prastava) and has an internal finale, is Brhat-Rathantara-like. 

As to this they say: “How many Samans are there?”. 

One should say: “Four”. The four Samans are the Rathantara-like, 
the Brhat-like, the Rathantara-Brhat-like, the Brhat-Rathantara-like. 
Whoever arranges them with a variation and systematically should first 
apply the Rathantara-like, then the Brhat-like, then the Rathantara- 
Brhat-like, then the Brhat-Rathantara-like. Of these four kinds of 
Samans one also produces six forms by intertwining. Whoever arranges 
with variation as far as the form is concerned 59 , arranges everything 60 
with variation as far as the finales are concerned 61 . 

309. This is a correct arrangement. One should undertake the 
Gayatri 62 with a Saman which has a finale. The finale is strength, the 
Gayatrf is strength. Thereby one causes strength to be furnished 63 with 
cattle. 

One should undertake the Brhat! with a Saman ending with ila. The 
ila is cattle, the Brhat! is cattle. Thereby one causes cattle to be 
furnished with cattle. 

The last (Saman of the midday laud, i.e. the Ausana) should have a 
tone on the last vowel. The tone is breath, the end (the last Saman) is 
breath (i.e. expiration). He who knows thus reaches a complete lifetime 
(before he breathes his last). 



The (first) Prstha is made a Rathantara or a Brhat with a finale. The 
finale is strength, the Prstha is strength 64 . Thereby one causes strength 
to be furnished with strength. 

The Maitravarunasaman (i.e. the Vamadevya) has a tone on the last 
vowel. The tone is breath, the Maitravarunasaman is breath. 

The Brahmasaman (i.e. the Naudhasa) has a finale consisting of the 
two syllables. A pair (of feet) is a support. The Brahmasaman is a 
support. 

The Acchavakasaman (i.e. the Kaleya) has the ila as its ending. The 
ila is cattle, the Acchavakasaman is cattle 65 . 

One should undertake the Gayatri of the Arbhava Pavamana with the 
Gayatra Saman which has an internal finale, with the Brhat Saman 
which has an external finale. 

One should undertake the Kakubh with (a Saman, i.e. the Sapha, 
ending with) a tone. The tone is breath. The Kakubh is mutilated. 
Thereby one makes the breath mutilated. 

One should undertake the Usnih either with a Saman which has the 
ila as its ending or with one that has a finale. The finale is strength, the 
Usnih is strength. The ila is cattle, the Usnih is cattle. One should 
undertake it with that one which one desires. 

One should undertake the Anustubh with a Saman which ends with 
the tone on the last vowel. The tone is breath, the Anustubh is speech. 
Thereby one joins speech with breath in one continuous movement. 

The last Saman (of the Arbhava Pavamana, i.e. the Kava) has a tone 
on the last vowel. The tone is breath, the last one (i.e. the end, death) is 
breath (i.e. expiration). He who knows thus reaches a complete life¬ 
time. 

310. The Yajnayajniya Saman (i.e. the Agnistoma laud), which 
comes last, has a finale in the form of the word vac. Therefore one. 
places the whole sacrifice, after it has been completely performed, in 
speech. For him who knows thus the results of his sacrifices and his 
liberality do not come to naught. Moreover there is no ruin of his speech 
(or: voice). 

A Saman based on a verse in which the word Marut occurs, should 
not be missing in the Midday laud. For thereby one becomes beautiful 
and powerful. One should make it of the Rathantara Saman on Gayatri 
verses and on Tristubh verses of the Brhat Saman. One makes the last 
with three finales on a Brhat! verse. Whatever is deficient of the sacrifice 
here, that one appeases thereby. 

A Saman based on a verse in which the words mad and andhas occur, 
should not be missing in the Arbhava Pavamana. For thereby one 
becomes beautiful and powerful. One should make it of the Rathantara 
Saman on Gayatri verses, of the Brhat Saman on Anustubhs. One makes 



the last with an internal finale and ending with ila on an Anustubh verse. 
Whatever is deficient of the sacrifice here, that one appeases thereby. 

Because a Saman based on a verse in which the word Marat occurs 
and a Saman with three finales are not missing in the Midday laud, and a 
Saman based on a verse in which the words mad and andhas occur as 
well as a Saman with an internal finale and ending with ila are not 
missing in the Arbhava Pavamana, therefore all these things are not 
missing for him. 

One should not make the Gayatra Saman (of the Arbhava Pavamana) 
based on a single verse. One may, reluctantly, make these two based on 
a single verse, namely the one which ends with ila 66 and the one which 
has a finale in the middle and is chanted on an Anustubh (i.e. the 
Andhigava) (as well as the Gayatra Saman) in the Trivrt Stoma (i.e. in 
the Bahispavamana). The two Samans chanted on the Usnih and the 
Kakubh (i.e. Sabha and Pauskala) one may make on a strophe of three 
verses or on a single verse. The last Saman (of the Arbhava Pavamana, 
i.e. the Kava) does not have the choice between the strophe of three 
verses and the single verse. It does not have the position 67 for the 
purpose of using a single verse with reference to Rc and Saman; neither 
does the Gayatri of the Arbhava Pavamana (i.e. the Samhita Saman), 
nor the Agnistoma Saman (i.e. the Yajnayajniya). 

311. There are three bellies of the sacrifice: the Gayatri, the Brhati, 
and the Anustubh. For therein they throw (everything), therefrom they 
take out (everything). This is just as with man, who is either satiated or 
hungry. And just as there are further limbs (of the body depending on 
the food coming in the belly), there are further Stotras. 

There are four Samans which do not 68 have the position for the 
purpose of using single verses: the Brhat, the Rathantara, the 
Vamadevya and the Yajnayajniya. Wherever they occur and reoccur in 
succession, there one should arrange them based on strophes of three 
verses, not on single verses. One should not be an arranger of single 
verses. The single verse has no strength. The single verse is this world. 
This world is cut off as it were from the other two. 

The strophe of three verses has more continuity in its strength. There 
are three worlds here. The strophes of three verses are these worlds. 
Three are stronger than one. Therefore in this world someone who 
possesses more values the inferior less than himself. One achieves a 
greater piece of pasture land and greater prosperity with the strophe of 
three verses. With the single verse one achieves a smaller piece of 
pasture land and less prosperity. 

But the single verse is indeed superior to the strophe of three verses. 
The word ekarca consists of three syllables, the word trca of two. But he 
who knows about these, namely about the threefold strophes consisting 



of (three) verses and the threefold strophes consisting (as words) of 
(two) syllables: “Both are made by me”, by him both kinds of threefold 
strophes are made. Moreover, since there is an Rc, a Saman and a 
Him-sound, therefore threefold strophes are made by him. Moreover, 
since there are a Prastava, a Pratihara and a finale, therefore also one 
does not miss the threefold strophes. 

V. 11. Survey of the Agnistoma and characterisation of its lauds 
(312-314) 

312. Prajapati remains creating creatures at that moment of the 
Morning Pressing which is the Out-of-doors laud. Having become that 
deity he (i.e. the Udgatr) sits down near the Astava. The world of this 
deity is the same as that of him who knows thus 1 . 

Then the Ajya dedicated to Agni. That is an Abhijit Stoma 2 . That is 
Agni. For he conquered all this 3 . 

Then the Ajya dedicated to Mitra and Varuna. That is a Visvajit 
Stoma 4 . This is night and day. Mitra is the day, Varuna the night 5 . 
Therefore night and day reach all the worlds on this side of the sun. But 
on the other hand they do not reach the world of him who knows thus 6 . 

Then the Ajya dedicated to Indra. That is a Sarvajit Stoma 7 . That is 
Indra. For he conquered all here. 

Then the Ajya dedicated to Indra and Agni. That is an Udbhid 
Stoma 8 . That is Indra and Agni. For they rose up ( udabhinttam ) above 
everything here (i.e. above the other gods) at the running of a race. 

313. Then the Midday Pavamana laud. That is a Dhanajit Stoma 9 . 
That is Vayu. For having become breath he conquered ( ajayat ) all 
wealth (dhana). Therefore, whatever a living being wins 10 , he who 
knows thus, gets a share in it. 

The (first) Prstha laud is a Rathantara or a Brhat. That is a Sri 
Stoma 11 . The Prstha is prosperity (fri) 12 . 

Then the Vamadevya. That is a Santi Stoma 11 . That is water 13 . When 
Agni Vaisvanara burned down this earth, then they extinguished it (the 
fire) with water. Both the hot season and the cool season are Agni 
Vaisvanara. The rainy season is placed in between them 14 in order to 
extinguish. 

Then the Brahmasaman which is either the Naudhasa or the Syaita. 
That is a Sarvacchandas Stoma 11 . That is Brahman. For Brahman is all 
metres. 

Then (the fourth Prstha) the Kaleya. This is a Stoma that is sap (or: 
taste, rasa). It is food. The world of sap, i.e. of food, is the world of him 
who knows thus. 

Then the Arbhava Pavamana. That is a Stoma that is unbound ( asita ). 
That is the quarters of space 15 . The quarters of space go apart so that 



evil does not bind him 16 . Evil does (or: did) not bind them. Him who 
knows this evil does not bind. 

Then the Yajnayajnlya. That is a Stoma which represents the celestial 
vault ( naka ) 17 . It is the sun. For this one does not rise against the benefit 
(nakam = na akam ) of anybody 18 . Having become that deity he sits 
down near the Astava. The world of this deity is the same as that of him 
who knows thus 18 . 

This is the power of the Stomas (stomendriyam). These are powerful 
among the Stomas. He who knows thus becomes powerful and gets a 
share in everything here. 

314. In the beginning Prajapati forsooth was here. He desired: “May I 
be everything here; may I become superior to everything here”. Having 
become Agni he won 19 the battles. Having become ( bhutva ) the earth 
( bhumi ) he became ( abhavat ) the past ( bhutam ) and the future ( bha - 
vyam). Having become water ( apas ) he obtained ( apnot ) everything. 
Having become mind ( manas ) he imagined ( amanuta) everything. Hav¬ 
ing become speech he pervaded 20 everything. Having become sight, he 
saw everything. Having become hearing he heard everything. Having 
become the wind he became the lifebreath of the creatures. Having 
become the space he supported heaven. Having become heaven he 
expanded over everything. Having become lightning he became the sun. 
Having become desire ( kama ) he became Ananta. Having become 
Ananta he became Death. Having become the year he did not become 
exhausted. He who knows thus does not become exhausted. Having 
become the moon he enclosed the halfmonths. Having become Parjanya 
he became the origin of the creatures 21 . Having become sacrifice he 
supports the gods. 

These creatures created by him were not recognizable. Having be¬ 
come name he entered them. They are recognized by name: “This is X 
the son of Y”. 

“The Agnistoma is the one that shines there, it is Indra, Prajapati, 
this Universe” thus one should consider. 


V. 12. The Morning Service (315-321) 

Auswahl, 123-124 

JB. 1, 97-104; 259-273; PB. 7, 1; SadvB. 2, 1-3 

315. He sings the Retasya 1 . The Retasya is seed ( retas ). (This is done) 
for the sake of the continuity and uninterruptedness 2 of the seed 3 . He 
sings without a Himkara. The Himkara is a Vajra 4 . If he should utter the 
Himkara, he would split the seed 3 . 

When there is a one-day sacrifice, on that day one should sing it 
without the Himkara. For that day is one (and not to be divided). 



When there is a sacrifice of two days, one should sing it on both days 
without the Himkara. For the one of the two is the beginning, the other 
is the end. 

When there is a sacrifice of three days, they deliberate: “Should one 
utter the Himkara in that (sacrifice) or should one not utter it?”. As to 
this some say: “One may freely sing the Retasya without the Himkara 
during a whole year even from day to day. For during a year the seed 
which has been emitted, comes to effect. (This is done) for the sake of 
the coming to effect of the seed”. As to this on the other hand Satyayani 
said: “The seed which has been emitted on the first day, that becomes 
an embryo. And what has been emitted afterwards, that gets lost when 
it becomes emitted”. Therefore one may sing the Retasya without the 
Himkara on the first day and sing it with the Himkara on the other days. 
Moreover the Himkara means food 5 , for by food the embryo grows. 
(Thus it is done) for the sake of growth. One should sing it at the end, 
thinking: “Let the beginning be the end”. 

316. Galunas Arksakayana Salapatya learnt these from Aruni. They 
are called the Dhurs of Aruni. Now they say: “What metre has the 
Retasya?”. One should say: “The Brhatl”. “Why the Brhatl?”. “For 
the Retasya is mind” 6 one should say. “There is nothing firmer 
(barhiyas) than mind. And on the other hand all the vital powers are 
equal to mind. All the metres are equal to the Brhatl 7 . Therefore the 
Retasya is a Brhatl verse”. “Whereby is it developed (eminent)?”. “It is 
developed”, he should say “in that it is called Retasya. For from seed 
(retas ) everything here becomes developed. It is developed in that it is 
(to be equated with) mind and that it is (to be equated with) this deity, 
the moon.” The Retasya is the moon. King Soma (i.e. the moon) is food 
of the gods 8 and the counterpart of seed 9 . It is the sap of everything 
here, which has been completely pressed upwards 10 . All gods live upon 
it. Therefore they say: “King Soma is Brahman 11 , for all gods live upon 
him”. The Retasya is Brahman 12 . By him who knowing thus praises with 
the Retasya there has been praised with the Brahman. 

317. He sings the Gayatri. The Gayatri is breath 13 . He intertwines two 
syllables of this (Gayatri) 14 . The result of the transposition is om 
atharvano asisrade3yurvam devaya da. That is breath, that is the wind. 

He sings the Tristubh. The Tristubh is sight. He makes two of its 
syllables manifest 15 . Singing sodha he makes these two manifest. That is 
this faculty of sight (or: these two eyes). This is yonder sun. 

He sings the Jagati. The Jagati is hearing. He makes four of its 
syllables manifest. Singing somaf sukrah he makes two words manifest 
which have connections with fukra 16 . That is this faculty of hearing. 
That is these quarters of space. 

He sings the Anustubh. He sings it pushing against it so that it turns in 



this direction 17 . Singing o3vajam vajy akama3 he sings one verse-quarter 
manifestly. He clearly pronounces nusa. That is speech. That is Prajapati. 

He sings the Pankti. The Pankti is the seasons. He makes six 18 of its 
syllables manifest. Singing pavasva surya he makes two words manifest 
that are connected with the sun 19 . 

318. They are the six seasons 18 . 

These powers are the six Dhurs. By means of them the gods caused 
the Asuras to fall ( adhurvan ). Because they caused to fall ( adhurvan ) 
therefore the Dhurs were called Dhurs 20 . By him who knows thus there 
is praised with all these powers. He who criticizes someone who knows 
thus, becomes cut off 21 from all these powers. 

Arguing that the embryos are not born without any distinction some 
people 22 discern the Pankti (out of the Gayatri) when they sing (this 
Dhur) 23 with the words samjagmano dayiva kova pavasva sitryah. As to 
this Satyayani used to say: “If they do not 24 discern this Pankti from the 
Gayatri) in singing (the sixth Dhur), then the embryos become confused 
(i.e. they cannot be discerned anymore). From the moment that the 
embryos come forth (or: are extended) they are born. Therefore one 
should sing this (Paflkti) extended into a Gayatri 25 ”. Now they say: 
“He who is able to sing together, may now sing these Dhurs apart (i.e. 
distinguish the several metres from the Gayatri)”. As to this some say: 
“In the Bahispavamana while singing apart (the Dhurs) we still sing 
them together. When we make them with a finale consisting of the word 
vac, namely o va 26 , they thereby become chanted as a unity”. Thereby 
they are honoured (?) in the Ajyas, not in the Pavamanas. 

Some say: “It is in the Ajya Stotras that while singing apart (the 
Dhurs) we sing (them) as a unity”. 

(One sings) the Jagatl 27 in the Ajya Stotra (belonging to the first Ajya 
Sastra, the Praiigasastra) of the Hotr. For the Hotr is connected with the 
Jagatl. 

319. The text begins with agna a yahi vitaye 28 . 

(One sings) the Gayatri (in the Ajya Stotra belonging to the second 
Ajya Sastra) of the Maitravaruna. For the Maitravaruna is connected 
with the Gayatri. The text begins with a no mitravaruna 28 . 

(One sings) the Tristubh (in third Ajya Stotra belonging to the Ajya 
Sastra) of the Brahmanacchamsin. For the Brahmanacchamsin is con¬ 
nected with the Tristubh. The text begins with a yahi susuma hi te 28 . 

(One sings) the Anustubh (in the fourth Ajya Stotra belonging to the 
Ajya Sastra) of the Acchavaka. For the Acchavaka is connected with 
the Anustubh. Its text begins with indragni a gatarn sutam 28 . 

Thereby they are also properly sung as to their appearance. He who 
having sung them in the Morning Pressing sings them in the Midday 
Pressing and in the Third Pressing, by him they are sung each in his own 



place. He who first sings these which have the second pressing and the 
third pressing as their own places in the first pressing, causes them to fall 
from their own position. But he who having sung them in the first 
pressing thereupon sings them in their own places. They are sung by him 
as having their own place; they are sung here together. 

320. Thus spoke Addhiya, the descendant of Satyayajna 29 : “There is 
prosperity 30 among his own people for him who knowing thus does not 
sing apart the Dhurs”. “Therefore, if someone sings the other Dhurs 
apart, he should not 31 sing apart the Dhurs of the Out-of-doors laud and 
of the Ajya-lauds”. As to this Satyayani also remarked: “They who sing 
the Dhurs apart, draw them apart (i.e. destroy them). If (one sings) 
Tristubhs, one places the essence of the Midday Service in the Morning 
Service. If one sings a verse which is of the kind of the Rathantara 
Saman, one places the essence of the Rathantara chanted in the Prstha 
Stotras in the Morning Service. If he sings a Jagatl verse, he places the 
essence of the Jagatl used in the Third Service in the Morning Service. If 
he sings an Anustubh verse,—the Anustubh is speech—he places this 
(speech) in the Morning Service. This speech, the Anustubh, which has 
become obstructed in the Morning Service, is not adequate for anything 
(else)”. 

Even if one were to bestow an Ajya sacred to Agni on them, these 
two Services would be empty and exhausted. And (this is) also (the 
case) if the two are the same. If one wants to sing in one and the same 
sacrifice in two ways, these essences become spilt and exhausted. That is 
also drawn apart. It is good not to accomplish this (Anustubh). There¬ 
fore one should sing o va o va. 

There are also two Dhurs, mind and speech. Speech is produced by 
mind. This speech has mind as its guide. Therefore mind brings speech 
towards (its object). And speech in its turn again brings thought (or 
mind) towards something. The sound produced by thought (mind) and 
speech is— 

321. —Indra. Indra is all the gods. He who knowing thus sings as an 
Udgatr makes (the sacrificer) go to heaven. And the other (Udgatrs, 
who do not know thus) make him go to the world of the Gandharvas or 
the worfcl of the Pitrs. Moreover by means of these two Dhurs all Dhurs 
become obtained by him 32 . 

Prajapati created the sacrifice. He gave it to the gods. With the 
Gayatra he gave the Morning Service, with some (other) chants 33 the 
Midday Service and the Third Service. The Midday Service started with 
the Amahlyava chant, the Third Service with the Samhita chant. There¬ 
with they performed the sacrifice. For them the head, namely the 
Gayatra, became developed. The gods went to Prajapati and said: 
“Forsooth, there was apparently 34 only one chant successful, the 



Gayatra. Our head, the Gayatra, has become developed. Arrange for us 
the sacrifice in such a way that we become immortal (as a result of the 
sacrifice) with all our limbs and with a complete body”. 

He tore the six Gayatras out of the Morning Service. Three he added 
to the Midday Service (namely before the Amahlyava), three to the 
Third Service (namely before the Samhita). 

They said: “What will become of that from which you took this?”. He 
said: “I shall insert the metres there. They will be called after the metres 
(namely as the Dhurs). Because he said “I shall insert the metres there. 
They will be called after the metres”, therefore they (the Dhurs) though 
being Gayatris are called after the metres. 

Then they performed the sacrifice 35 with a new way of chanting (i.e. 
with the Dhurs). They became immortal with all their limbs and com¬ 
plete bodies. He who knows thus becomes immortal with all his limbs 
and with a complete body. 

>>36 

Thus spoke Satyayani. 

V. 13. The Midday Service (322-335) 

Auswahl, 124-128 

JB. 1, 116-155 

322 1 . And then this Amahiyava (Saman) which is sacred to Prajapati 2 , 
is employed at the beginning of the pressing. That which is sacred to 
Prajapati is automatically praiseworthy. In this (chant) which is 
praiseworthy 3 even more praise is added by beginning with Om. This 
syllable is yonder sun. This syllable is that part of the three Vedas which 
is not pressed out 4 . By beginning with Om one places yonder sun at the 
beginning. Just as one might mix beans with honey 5 one places sap in the 
Saman by means of this syllable. One makes it swell. With this swollen 
(Saman) which is full of sap there is praised by him. 

“The Saman in which a Pratihara is applied 6 sinks down” thus say the 
Kurus. “By making a raising ( ud-grh ) (in the chanting) after the Pratihara 
one makes it rise again”. Moreover a Saman is thereby chanted on top of a 
Saman 7 . Chanting a Saman on top of a Saman is good chanting. Thinking 
“I chant a Saman on top of a Saman” one knows “I shall hereby reach the 
highest position among my own people”. 

The Prastotr sings (as Prastava of the Raurava, the third Saman of the 
Midday laud): punanas soma dharaya (“Purifying yourself (you flow), o 
Soma, in streams”) 8 . (The Udgatr sings as Udgitha) apo vasano arsasi 
(“Clothing yourself in water you flow”), which are eight syllables; a 
ratnadha yonim rta- (“Giving riches (you take your seat) on the place 
where the cosmic order is regulated”) by means of this number of eight 




(syllables) one arrives at sixteen. (The last syllables of the Udgitha) -sya 
sidasi (“you take your seat”) are four. The sixteen (syllables) then are 
the sixteenfold cattle 9 . The four are the (four) teats of this cattle. “Just 
as one may milk a piece of cattle that has an udder and whose milk has 
been made to flow 10 , so one may milk every wish from this (Saman) by 
means of this way of singing. It is (a Saman) providing cattle”, thus said 
Sucitta Sailana; “He becomes rich in cattle who knowing thus sings the 
Raurava”. 

323. “Someone who is desirous of progeny should start the Udgitha 
while the Prastava of the Saman is still being chanted. Someone who is 
desirous of supremacy starts to sing the Udgitha after the Prastava has 
been removed. Someone who is longing for cattle should still sing the 
Udgitha while the Pratihara has already started 11 . Performing the finale 
which has a particular tone one should think about one’s fame as a 
Vedic scholar. For fame as a Vedic scholar is tone. These are the four 
aims with relation to the Saman” thus spoke Janasruteya. And Vaita- 
havya used to say: “There are three aims with relation to the Saman. 
What one does with speech that is progeny. For speech is born from 
mind (thought). One should know: ‘Whatever I do with speech—that is 
my progeny—thereby I shall obtain progeny’. And that one sings a 
verse, that means cattle. For verse (rc) means cattle. One should know: 
‘When I sing a verse—that is my cattle—then I shall thereby become 
rich in cattle’. And when one performs a finale which has a particular 
tone, then that means fame as a Vedic scholar. For tone is fame as a 
Vedic scholar. He should know: ‘When 12 I perform the finale with a 
particular tone—that is my fame as a Vedic scholar—then I shall 
thereby obtain fame as a Vedic scholar’. For him who knows thus all 
aims are obtained here.” 

The syllable Om is a syllable expressing truth. The finales of the 
Yaudhajaya Saman are forsooth a thunderbolt. Having sung with this 
truth in the form of the syllable Om the gods killed evil in the form of 
their rivals, the Asuras. In the same way he who knowing thus sings with 
this truth namely Om kills by means of these finales of the Yaudhajaya 
the evil in the form of his rival, his adversary. 

It has Three endings 13 . These worlds are three. These finales are a 
thunderbolt. By means of these thunderbolts he strikes away for himself 
all evil from these worlds. Moreover these same thunderbolts after 
having struck away all evil in these worlds rise 14 to heaven with the 
syllable Om. 

324. Then this Ausana Saman chanted on Tristubh verses. When the 
gods and the Asuras were at strife, he (Usanas?) 15 spoke among them: 
“I am thrice (trir) stubh’'. Because he said: “I am thrice stubh ", 
therefore the Tristubh is called Tristubh. Having thrice praised with this 



verse the gods killed evil in the form of the hating rival. In the same way 
he who knowing thus praises thrice with this verse kills evil in the form 
of his hating rival. One makes three risings in this Saman. Yonder sun is 
related to the threefold Tristubh in that it consists of white, black 16 and 
the man in the sun 17 . This eye is related to the threefold Tristubh in that 
it consists of white, black and the man in the sun. Thus one sings making 
a correlation with the highest deity. He who knowing thus sings the 
Ausana reaches the highest position among his own people. 

325. And now the removal and pushing back connected with the 
Saman. When the Himkara is applied in the Saman one should remove 
in thought him whom one hates to that 18 direction; and from the same 
moment he becomes lost. When the Pratihara is applied, one should 
push back in thought him whom one hates to that same direction; and 
also from that same moment he becomes lost. 

There are also three heavens and three hells of the Saman. The 
moment after the Prastava 19 and before the beginning (Adi), that is a 
hell. Having made fall one’s hating rival there the beginning is heaven 
for him. Therein he places himself. The moment after the Pratihara and 
before the Upadrava is a hell. Having made fall one’s hating rival there 
the Upadrava is heaven for him. Therein he places himself. The mo¬ 
ment after the Upadrava and before the finale is a hell. Having made fall 
one’s hating rival there the finale is a heaven. Therein he places himself. 

As to this also Satyayani said: “That part of the Saman which comes 
after the Prastava is free from evil. That 20 is heaven. Who would give his 
hating rival a share in it? The moment after the Prastava and before the 
beginning is one hell. Having made fall his hating rival there one should 
place oneself in the whole Saman. And thereupon the sacrificer. Having 
struck off evil he comes to heaven. It is having done this that one thinks 
to be superior”. 

326. He who performs his priestly function on the basis of Rc and 
Saman which have a good support obtains a good support himself. The 
Prastava is the good support of the Rc in the Saman. That he sings the 
rest of the Saman after the Prastava in a veiled (i.e. unexpressed) way, 
that is the good support of the Saman in the Rc. The Pratihara is the 
good support to the Rc in the Saman. That he sings the rest of the 
Saman after the Pratihara in a veiled way, that is the good support 21 of 
the Saman in the Rc. The finale is the good support of the Rc in the 
Saman. That one makes an atisvara 22 in the finale that is the good 
support of the Saman in the Rc. He who thus performs his priestly 
function on the basis of Res and Samans that have a good support comes 
into the possession of a good support himself. 

There are two entities here: Rc and Saman. That which is the truth of 
these two in the creatures, that wins the world that can be won by truth. 



Speech is the truth of the Rc, mind the truth of the Saman. These two 
are the truth of Rc and Saman. Truth comes to stay among the creatures 
and wins that world which can be won by truth. One should sing the 
Saman with the truth of the Rc and the Rc with the truth of the Saman. 
And Rc and Saman rule the world of heaven. These two make him go to 
heaven. He who sings these two in this way rules the world of heaven. 
Therefore these two should be sung thus. 

327. He who is going to praise with the Rathantara touches the earth 
reciting: “Honour to mother earth, o Rathantara, do not harm me” 23 . 

Then he collects the powers: “Your power that is in the fire, that is in 
the water, that is in the chariot, that is in the thunder, that is in the wind, 
unite yourself with that and be bestowing goods to us” 24 . 

And before the Vamadevya 25 he should utter the expiatory formulas: 
“You are Prajapati, o Vamadevya, the protection of brahman, protect 
me . 

Then he utters the immortal utterances bhur bhuvah svar (and) “Who 
(or: Ka = Prajapati) will act as the Udgatr; he will act as the Udgatr”. 
Prajapati is Ka. Him he elects as priest in the beginning. He who thus 
undertakes the Udgatrship, for him there is worked with his (i.e. 
Prajapati’s) voice. He becomes free from debt himself. 

Then he breathes on it (i.e. on the Prastara?) 26 . There is extinction in 
breath and Brhat and Rathantara are fire. He extinguishes these two 
with breath. If one sings these two, Brhat and Rathantara, without 27 
having extinguished them, young and healthy Brahmins versed in the 
Veda automatically perish here after the Vamadevya. 

328. Just as one may lift up a cauldron filled with hot milk from the 
fire by taking hold of it with two tongs, in the same way one lifts up here 
Bijiat and Rathantara by taking hold of them with two Vamadevyas. He 
who knowing thus sings the Brhat and the Rathantara reaches a com¬ 
plete lifetime. 

The Rathantara is this earth (regarded as a cow). The sun is her calf. 
When one sings the Stobhas bha bha, one sings placing this sun in one’s 
mouth 28 . Just as one may milk a cow whose milk has been made to flow 
by bringing her into contact with her calf, one milks every wish from the 
Rathantara by this way of singing. 

The Ratharanta is prosperity. For this (prosperity) these Stobhas are 
whatever (grows) on this earth. This prosperity cannot be obtained 
outside the syllables (of the verse on which the Ratharanta Saman is 
based). If one makes the Stobhas on the syllables (i.e. replaces the 
syllables by the Stobhas), one obtains prosperity and becomes firmly 
established in this (prosperity). This prosperity which is in the syllables 
is only found there. Therefore the Stobhas should be made on (i.e. 
instead of) the syllables. 



329. The Rathantara outside the syllables has no roots. For they who 
make the Stobhas outside the syllables, lose their support here. And he 
who makes the Stobhas on the syllables becomes firmly established in 
his own support (position, “establishment”). Therefore the Stobhas 
should be made on the syllables. 

Satyayani used to say: “The Kurus and Pancalas lost their strong 
position by singing the vital powers (devata-gayinah)”. Thought (or: 
mind) comes first, then speech 29 . The Brhat is the mind, the Rathantara 
speech. When Brhat and Rathantara ran their race, Brhat won the race 
and Rathantara was left behind. By chanting the Rathantara quickly, 
one makes thought and speech equal (i.e. arriving at the same time). 
Then this Rathantara thinks: “Come, let him who has made me equal 
(to the Brhat) quickly get rid of 30 evil”. Quickly he gets rid of evil who 
knowing thus quickly sings the Rathantara. 

330. He should quickly sing it, with full cheeks and without blowing 
away 31 . The Rathantara is prosperity. Thereby he places prosperity in 
himself. On the other hand the Rathantara is fire. One should try 
quickly to be freed of it. Where fire stays burning, there the herbs take a 
long time, so to say, to spring forth. Where it moves softly touching (lit.: 
blowing) (the earth), there the herbs quickly spring forth 32 . Thinking: 
“Let me be quickly productive with offspring and cattle” the Udgatr 
should speak ila 33 at every Pratihara. The ila means cattle. The Rathan¬ 
tara is a house with a piece of land 34 . Herein he places this cattle. 

Some people make a uniform Stobha, namely bha bha, thinking 
“Yonder sun is bhas (lustre)”. As to this Satyayani observed: “That 
which is uniform does not form a couple and is not productive. Yonder 
world is the dispenser ( bhaga ) 35 , this world the female part (the ‘split’ 
bhid ). Yonder world is a man, this world a woman. When yonder world 
rains, then this world produces everything. And when a man pours seed 
in a woman, then she produces offspring. Therefore the Stobha should 
be made in the form of a procreative couple, namely abhubhabhibhabhe- 
bhabha 36 ”. 

As long as one makes the Stobhas, both hands should be on the 
earth 37 , in order that the cosmic chariot does not rock. 

331. He makes sixteen Stobha syllables. Man consists of sixteen 
parts 38 . Thereby he pours the sacrificer part by part 39 in this divine 
womb. He is born from this divine womb (and arrives) among 40 the 
gods. He makes fourteen Stobhas in the second and the third verses. 
Out of these ten are the Viraj. The Viraj is food. And four are the 
fourfooted cattle. He obtains fourfooted cattle. 

He makes sixteen Stobha syllables. Out of these fifteen are the 
fifteenversed chant, which is identical with the thunderbolt 41 . And the 
sixteenth syllable is Indra. Indra as the wielder of the thunderbolt is the 



sixteenth. He has made the sacrificer equal to Indra. The Udgatr 
thereby lays down the evil in the form of the hating rival of the sacrificer 
by means of the fifteenfold one, the thunderbolt. He makes fourteen 
Stobha syllables in the second and in the third verse. That is a thunder¬ 
bolt with a handle missing 42 in both cases. Thereby the Udgatr cleaves 
the rival of the sacrificer in the own home of the rival. He brings the 
rival to destruction in the home of the rival. For him who knows thus 
there is no rival at all. 

He makes sixteen Stobha syllables and fourteen in the second and 
third verse. That makes forty-four syllables. The Tristubh metre has 
forty-four syllables. The Tristubh is Indra. Indra becomes established 43 
in the midst of the metres. There are many metres before and many 
follow. 

332. The metres are all Stomas, all animals, all gods, all worlds (i.e. 
all kinds of heaven), all desires. Thus one obtains all Stomas, all 
animals, all gods, all worlds, all desires. 

The Rathantara is Agni 44 (or: fire) and Agni is death 45 . He who 
makes the Stobhas outside the syllables, that Udgatr throws the sacrifi¬ 
cer in the mouth of death. And he who makes the Stobhas on (the place 
of) the syllables—the Stobha is also food—covers the mouth of death 
with every Stobha (i.e. fills it with food) and makes him pass this death. 
Moreover the Rathantara is an ocean. He who makes the Stobhas 
outside the syllables, enters this ocean and he who makes the Stobhas 
on the syllables crosses the ocean as one may go from the one island to 
the other by means of a ship or boat. 

The words “seeing heaven (or: the sun)” he explicitly pronounces 
(i.e. does not replace by Stobhas). When one goes to heaven, one 
becomes immortal. He (the Udgatr) announces him (the sacrificer) to 
all the gods and all the spirits: “This brahmin has gone to heaven. He 
has become immortal”. All the gods and all the spirits notice him. 

333. Then this Vamadevya. Up to the Pratihara it should be sung 
without taking breath—for the Vamadevya is breath 46 —(thinking) “lest 
I become cut off from my breath”. 

It should also not be sung along the way of someone else 47 . He who 
sings along the way of someone else runs the risk of becoming depen¬ 
dent upon him. It should be sung independently 47 . 

As to this Brahmadatta Caikitaneya said: “The Vamadevya is soiled 
as it were and shaken out so to say—for the Samans have been created 
from it 48 —as an old bucket or a mule with weathered shoulders 49 . For it 
leads every Prstha” 50 . 

In this (Vamadevya Saman) he should either sing the characteristics 
of the Prsthas (namely Rathantara, Brhat, Vairupa etc.) or before 
singing the Udgltha he should pronounce the formula: “cow, horse, 



goat, sheep, rice, barley” 51 . The cow is the Rathantara, the horse is the 
Brhat, the goat is the Vairupa, the sheep is the Vairaja, the rice is the 
Sakvari-verses, the barley is the RevatT-verses 52 . Thus he places these 
(animals and herbs) which have been produced from this sap in it 53 . 
Thereby he makes it (the Vamadevya) thrive. With this thriving 
(Saman) full of sap there is praised by him. 

If he desires rain he should utter “water, wind, water, wind” before 
he praises with the Vamadevya. Thus there is rain for him. The 
Vamadevya also means cattle. He who knowing thus praises with the 
Vamadevya comes into possession of the cattle. 

If he sings it after having correlated it with the worlds of Brahman, 
there is a good singing of the Brahmasaman (i.e. the third Prstha laud, 
the Naudhasa Saman) 54 . He makes seven raisings in the Brahmasaman. 
Brahman is in the seventh world. He makes four raisings in the words 
vaso mandano va and three in andhasa bhi vatsan no va. That amounts 
to seven. 

334. The world in which Agni here resides is called Upodaka (“lying 
upon the (subterranean) waters”) 55 , in which Vayu resides Rtadhaman 
(“place where the cosmic order is realized”), in which the sun resides 
Aparajita (“unconquerable”), in which Varuna resides Abhidyu (“on 
heaven”) 56 , in which Death resides Pradyu (the third heaven connected 
with the Pitrs: “further heaven”), in which Hunger 57 resides Rocana 
(“luminous”). The seventh world, the Brahmaloka, in which Brahma 
resides, is called Vistapa (“top”). Thus one should place oneself in the 
Brahmaloka, in the Vistapa (“top”), by means of the seventh raising; and 
also the sacrificer. And he makes it (i.e. the Brahmasaman) go there (to 
the Brahmaloka). When this (Brahmasaman) touches as it were (the 
Brahmaloka), then he causes it to be abundantly furnished with its own 
destination. And regarding this Sucitta Sailana used to raise the point: 
“Saying sva sa radhisu dhenova 58 he makes him go to the Brahmaloka and 
causes him to be abundantly furnished with his own destination. And 
thereby he causes it (the Brahmasaman) to be abundantly furnished with 
its own destination and thus to be thriving. And thereby he causes him (the 
sacrificer) to return to this world and to complete a full lifetime” 59 . 

335. Then this Kaleya Saman. He should sing it in such a way that he 
seems to spread it, that he gives it energy 60 so to say, that he avoids as it 
were to give any obstruction to it. “Just as a well-loaded (cart) laden 
with barley or with beans 61 may go”, thus the Brahmins of the Kurus 
used to consider, “even so is the situation of the Kaleya. It should be 
sung in such a way that one extends it (i.e. makes it broad like the load 
of a cart)”. 

Now some people apply every time this: hoyila 62 as an ascending 63 IJa 
in the Rathantara (version of the Kaleya) Saman. As to this Satyayani 



used to say: “This Ila is lifted up so to say, it is expelled as it were. 
Applying a downward directed 64 Ila at the end one should make a 
raising in the word dhoro 65 of the second Stotra verse of the Brhat 
Saman. Thereby one does not become excluded from the characteristics 
of the Brhat (the high one)”. But some apply the ascending Ila in the 
Rathantara as well as in the Brhat Saman saying “This Ila is not blowing 
downwards, it is directed to heaven”. 

As to this Satyayani again said: “The Rathantara is Agni, the 
Vamadevya is Vayu, the Naudhasa is Indra, the Kaleya is the All-gods. 
Heaven is these All-gods. Thereby one becomes firmly established in 
heaven among the All-gods. If now someone should criticize them 
saying “They will become so or so” 66 , then they would indeed become 
so. Therefore the Ila should be a low (or: downwards directed) one 
which one applies at the end, with a view to a complete lifetime on earth 
and lest one becomes kicked out”. 

V. 14. The Third Service (336-341) 

Auswahl, 128-130 

JB. 1, 156-178 

336. 1 Then this Samhita, which is Brahman. It is applied at the 
beginning of the (Third) Service. Brahman is automatically praise¬ 
worthy. In this (chant) which is praiseworthy even more praise is added 
by beginning with Om. This syllable is yonder sun. This syllable is that 
part of the three Vedas which is not pressed. By beginning with Om one 
places yonder sun at the beginning. Just as one might mix beans with 
honey one places sap in the Saman by means of this syllable. One makes 
it swell. With this swollen (Saman) which is full of sap there is praised by 
him. 

“The Saman in which a Pratihara is applied sinks down”, thus say the 
Kurus. “By making a raising (in chanting) after the Pratihara one makes 
it rise again”. Moreover a Saman is thereby chanted on top of a Saman. 
Chanting a Saman on top of a Saman is good chanting. Thinking “I 
chant a Saman on top of a Saman” one knows “I shall hereby reach the 
highest position among my own people”. 

337. The Usnih and the Kakubh verses (chanted as Sabha and 
Pauskala Samans) should be sung without taking breath up to the 
Pratihara. This metre is crushed as it were. The Usnih and the Kakubh 
(together) are a metre suited to man. 2 As to this Jsamastobhin Balaki, 
who made his pupil Sayaka Janasruteya Udgatr in his own sacrifice, 
cursed (him): “Forsooth, this Janasruteya has sung the Saman in such a 
way that now his blood will spring up (out of his body)”. Then the 
Ajinavasins who were at war entered the Sadas hut. A club came down 



upon him and made his blood spring up. He said: “How should one 
sing?”. To him he (Balaki) said this: “One should not make manifest 3 
the word asrk 4 (blood). He should sing (instead of this) ho. On the other 
hand one should not sing the whole Third Service in a veiled way. If 
someone should say about one who makes (all syllables) veiled: “This 
Udgatr has burnt himself and the sacrificer”, that would take place. He 
should make manifest.”. 5 . 

Then this Syavasva Saman. With (the Stobha) aiho va ehi yd some 
people 6 sing (this Saman). This (i.e. the syllable va) is speech (vac) and 
the Anustubh (used in the text on which this Saman is sung) is speech. 
(One does so) thinking “By means of speech we must be firmly estab¬ 
lished in speech”. When Brahmadatta Caikitaneya was singing it in this 
way Galunas Arksakayana cursed him, saying: “This descendant of 
Dalbha has sung the Syavasva in such a way that his own evil will step 
upon him”. Then the other having noticed this said: “And he has sung 
the Vamadevya in such a way that he will live emaciated and without 
cattle”. 

7 Now this Brahmadatta Caikitaneya was appointed Purohita— 

338. —by the king of the Kosalas Brahmadatta Prasenajita. His (i.e. 
the king’s) son talked like an Easterner. He (Caikitaneya) spoke: “This 
man (i.e. the son of the king) is not to be understood. Yoke my chariot. 
I shall come back”. He went away. Then the Vailunis fetched one of his 
(i.e. Caikitaneya’s) countrymen, Jaimava, (to be Purohita?). He 
(Caikitaneya?) came to their assembly. He rose from the grass (used as 
cushion to sit on?) later than these 8 . Formerly he used to jump up. To 
him came two men who gave much and. . . . much 9 . He said: “Well, if 
that’s how matters stand (i.e. if you offer me so much), then come here 
and let’s have a discussion”. Galunas 10 said: “When Syavasva, the son 
of Arcananas, had gone away in order to fetch fuel (for the sacrifice) his 
fellow-sacrificers left him and went to heaven 11 . They called him with 
the Syavasva Saman, namely with the Stobha aiho va ehi (“come”) yd. 
The subject of a king (the sajata) is left behind as it were. When one 
sings aiho va ehi yd, one lets one’s own evil step upon oneself’. To him 
he (Caikitaneya?) said: “One should sing ohoiya. Oho by name is Indra. 
The one that shines there is Indra. He is the same. All gods follow him. 
The own people of him who knowing thus sings the Syavasva follow 
him”. 

339. And then the Andhigava which has a finale in the middle for the 
sake of stability. Whatever of the sacrifice is here ill praised, ill recited 
and defective, to that he thereby looks 12 . 

Then the Kava Saman in which he makes risings five times. “The 
number five is identified with the Fifteenfold Stoma (?). The animals are 
fivefold 13 . The animals are the Jagati 14 . These animals he spreads out 




among the animals. Therefore it is a Saman by which one obtains 
cattle”, thus spoke Sucitta Sailana. “Of him who knowing thus sings the 
Kava the thread of the lineage is not cut off from his family”. He 
considers this song as the line of the family and as the reaching of a place 
in heaven. 

The Gayatri is this world, the Tristubh the intermediate space and the 
Jagati yonder world. Thus by means of the third raising one rises to 
heaven. “This Saman procures cattle and it is leading to heaven” thus 
one says. One reaches both these aims. 

340. 15 He who knows the udder of the sacrifice milks a sacrifice of 
which the milk has been made to flow. The Yajnayajnlya forsooth is the 
udder of the sacrifice. Its teats are the Gayatra, the Rathantara, the 
Brhat and the Vamadevya Samans. Therefore one should make the 
Prastava with the Gayatra, make the Stobhas of the Rathantara, make 
the raisings as if they were of the Brhat. The Himkara is the 
Vamadevya. It is the Yajnayajnlya itself. The sacrificer milks this 
sacrifice. Having sacrificed he becomes better 15 . 

Ten times one makes a raising in it. Six times in the first two verses, 
four times in the last. This amounts to ten raisings. Ten syllables has the 
Viraj. The Viraj is food 16 . The Viraj is yonder one who shines. In that 
heaven they become established at the end. 

One should sing the Ukthas in a hidden and various way. For the 
Ukthas are chanted in the day-time. During the night one should sing 
openly. The night is as it were covered from the point of view of the day. 
Now they say: “O, Udgatr, did you sing the night in the day-time or the 
day at night?”. He should say “Both”. “I have sung the night in the 
day-time and the day at night”. The day is open. If one sings in it in a 
covered way, then one makes a productive couple (of hidden and open). 
The night is covered. If one sings in it openly, this is like placing light in 
darkness. Therefore one sings during the day-time with the characteris¬ 
tics of the night and during the night with the characteristics of the day. 

341. That is well chanted. Moreover by singing thus one establishes 
night and day in each other. In that one sings during the day which is 
open in a covered way, therefore yonder sun does not burn everything 
here. And in that one sings during the night which is covered openly, 
therefore something can still be discerned during the night. If one 
should sing the night in a covered way darkness would be blind. 

The Samans of the Agnistoma are kings, the Samans of the ceremo¬ 
nies of twelve days are princes, the Chandasya Samans (?) the people. 
Therefore all these three kinds of Samans should be carried out in a year 
(i.e. in a sacrifice of one year). When the royalty lives like the people 
and like the princes there is success. This is like kingship which is in 
agreement with people and princes. 



When these Samans are carried out in a (sacrifice of a) year, the way 
of singing is that of the Agnistoma Samans. As a king may have 
paraphernalia such as the skin of a tiger 17 , gold and diamonds, an 
elephant, a neck-ornament, a chariot with a she-mule, a chariot with a 
horse, a breast-ornament, a cup, in the same way these (Agnistoma) 
Samans. Therefore one should sing the Samans of the Agnistoma after 
having made then special songs and the other (Samans) just as they are 
sung, just as they are sung. 



VI. EXPIATIONS (342-364) 


Srautakosa II, 1 (Sanskrit Section), Poona 1970, 605-686 
TS. 3,1, 7; 3,2,6; 7,5,5; KS. 34,2-4; 35,16; TB. 1,4, 5-6; 1,7,4-7; 3,7,10, 
4-6; TA. 2,18; AB. 5, 32-34; SankhB. 6,10-12; PB. 9, 3-10; $B. 4, 5,10; 11,5, 
8; SadvB. 1, 5, 7-9; 1, 6,9-19; JUB. 3,15-17; ChU. 4,17; GB. 1, 3, 3; L$S. 1, 
11,10—14; DSS. 3, 3, 18-23; Ksudrasutra 1, 7-11 (no 37-46); Upagranthasutra 
1,13; 2, 6-8; B$S. 14, 4; 7; 9; 25-27; 29; 27, 4; 28, 9; 29, 3; 5; 13; Ap$S, 14,18, 
2-15; 19; 20, 1-4; 21, 8-13; 22; 23, 1-3; 12-15; 24, 7-21; 25, 5-11; 26, 1-2; 27; 
29; 30, 2-6; 32, 7 (i.e. Ap$S. 14, 18-32); Hir$S. 15, 5, 5-23; 29-41; 6, 1-6; 
12-20; 25-34; 7, 1-11; 13-25; 8, 33; Vai$S. 20, 33; 21, 1; 4-11; 14-16; M$S. 3, 
6-8; KSS. 25, 11-14; A<iv$S. 6, 6-10; SSS. 13, 5-13; AthPr. 6, 3-7. 


VI. 1. The Samsava (342-344) 

Srautako&a II, 1 (S.S.), 661; Hillebrandt, Ved. Myth. I, 119-221; Mylius, “Der 
Samsava”, WZUH 17 (1986), 117-137 (especially 127-128: tr. of JB. 1, 
342-344). 

TS. 3,1, 7; 7,5, 5; KS. 34, 4; PB. 9, 4; JB. 1, 359-361; TB. 1, 4, 6,1-5; L$S. 1, 
11,10-14; DSS. 3, 3,18-23; Upagranthasutra 1,13; BSS. 14,4; ApSS. 14,19; 14, 
20, 1-4; Hir$S. 15, 5. 16-23; VaiSS. 21, 5-6; M$S. 3, 7, 4-7; K$S. 25, 14, 8-27; 
ASvSS. 6, 6, 11-18; SSS. 13, 5; AthPr. 6, 6. 

342. If two Soma sacrifices might happen to be held simultaneously, 
he (the Adhvaryu) should make the summons for the morning-litany in 
the dead of the night 1 . He is the first to appropriate the speech, the first 
to ■appropriate the deities, the first to appropriate the metres. The 
metres are all the gods. They appropriate all their 2 deities. He should try 
to be the first to draw up 3 the waters left standing overnight. The waters 
left standing overnight are all the gods 4 . They appropriate all their 
deities. 

There should be offered in (a fire which is) well kindled. The fire is all 
the gods. Thereby they offer seeing all the deities (in the form of flames) 
in order to overcome the metres 5 . 

There should be offered in the Agnldhra fire. He (the Adhvaryu) 
should offer reciting “For lying down, for sitting down, in order to 
overcome the Gayatri, svaha ” 6 at the morning service, reciting “For 
lying down, for sitting down, in order to overcome the Tristubh, svaha” 
at the midday service, reciting “For lying down, for sitting down, in order 
to overcome the Jagati, svaha ” at the third service. The gods overcame 
the Asuras by means of the metres. Those who simultaneously perform 
a Soma sacrifice, act like rivals as it were. By means of the metres they 



overcome them 2 . There should be offered with verses dedicated to 
Prajapati 7 . Prajapati is all the gods 8 . They appropriate all their 2 gods. 

343. If they were to desire “May their Adhvaryu die”, they should say 
to the Adhvaryu at the morning service: “Offer with verses dedicated to 
Prajapati”. If they were to desire “May their Hotr die”, they should say 
to the Hotr at the midday service: “Offer with verses dedicated to 
Prajapati”. If they were to desire “May their Udgatr die”, they should 
say to the Udgatr at the third service: “Offer with verses dedicated to 
Prajapati”. For these are the regular positions of the priests. The 
Adhvaryu becomes engaged first. His regular position is the morning 
service. Then follows the Hotr. His regular position is the midday 
service. Then follows the Udgatr. His regular position is the third 
service. They win them each according to his own regular position 9 . If 
they were to desire “May their sacrificer die”, they should say to the 
(own) sacrificer: “Offer with verses dedicated to Prajapati”. If they 
were to desire “May all of them die”, all of them should offer at all the 
services 10 . 

Both the Rathantara and the Brhat should be used. These two, 
Rathantara and Brhat, are Indra’s bay horses. The sacrifice is a divine 
(i.e. symbolical) chariot 11 . With Indra’s bay horses and a divine chariot 
in the form of the sacrifice he wins the race. The Rathantara is this 
world, the Brhat yonder world. They exclude them 2 from the good 
couple this and yonder world, today and tomorrow 12 . 

344. The oblation of melted butter to Agni is offered with the formula 
“Forwards (should go) your oblations, to heaven” (RV. 3, 27, 1). For 
the well-known characteristic of the deities is something associated with 
forward; it is a characteristic that leads to overpowering 13 . They over¬ 
come them 2 . The Samans Abhika, Abhinidhana, Abhivarta and 
AbhlSava have a characteristic (namely the prefix abhi ) which leads to 
overpowering 13 . They overcome them 2 . The relevant Sastras are the 
Vihaviya, the Sajanlya and the Kayasubhlya of Agastya 14 . Because 
vihaviyam (the hymn containing the word vihavam as well as “he who is 
to be invoked by both parties”) 15 is Indra, they thereby invoke the gods. 
They appropriate him with the hymn Sajanlya (containing the words sa 
janasa indraft as well as meaning “belonging to the own people”). The 
Raksases pursued Agastya. He desired: “May I kill the Raksases”. He 
saw this Sastra, the Kayasubhlya. Thereby he struck off the Raksases. 
They who simultaneously perform a Soma sacrifice, are pursued as it 
were by the Raksases. The KayaSubhlya Sastra serves for striking off the 
Raksases. 

If the others should perform an Agnistoma, then they should perform 
an Ukthya themselves. If the others should perform an Ukthya, then 
they should perform a SodaSin themselves. If the others should under- 



take a Sodasin, they should perform an Atiratra themselves. If the 
others should perform an Atiratra, they should perform a Dviratra 
themselves. If the others should perform a Dviratra, they should per¬ 
form a Triratra themselves 16 . They apply more Stotras, more Sastras, 
more deities. This is a symbol of overpowering. They overcome them 2 . 
This is like the situation of two armies that stand 17 lined up against each 
other: more soldiers join (one of the two armies). As to this they also 
say: “One should intend this 18 sacrifice in mind ahead of (the others). 
One should strive to win it 19 . When two parties run a race, that one of 
the two wins which first reaches the turning-point 20 . One should try to 
reach the end (of the rite) first”. 

VI. 2. Expiation for the death of one of the consecrated (345-347) 

KS. 34, 2; PB. 9, 8; TB. 1, 4, 6, 5-7; Ksudrasutra I, 11 (nr. 45); B$S. 14, 27; 
Ap$S. 14, 21, 8—13; 14,22; Hir$S. 15, 5, 29-41; VaiSS. 21, 7-9; M$S. 3, 8, 4-7; 
KSS. 25, 13, 28-46; A$v$S. 6, 10; $$S. 13, 11; AthPr. 6, 7. 

345. If someone of the consecrated (priests of a Sattra) 1 comes to die, 
they should after having cremated him and tied up his bones 2 and having 
distributed the Soma 3 consecrate someone who is nearest to him in 
relation and perform the sacrifice with him (as substitute). When they 
undertake (a sacrifice), they are consecrated for a common sacrifice, for 
a common benefit of it. Hereby (i.e. by the presence of the bones of the 
deceased) they give him his due share. 

They should make the following changes: having anew 4 pressed out 
the Soma they (the chanters) should before taking the Somadraughts 
perform a laud at the Marjaliya after the bones (of the cremated 
deceased) have been placed at the southern corner (of the Mahavedi) 5 . 
They praise with the verses of Arbuda 6 . Arbuda was a snake. Thereby 
he removed his dead skin. They who perform a rite for a deceased, die 
as it were. By these (verses) they cast off the dead skin. 

They praise with three verses. For the third world reckoned from 
here 7 is the world of the Pitrs. They praise on verses that are thitherward 
(i.e. without repetitions), thereby they make him go to yonder world 
without returning. 

The Saman is the Yama 8 . Thereby they make him go to the world of 
Yama. This Saman has no Prastava and no Pratihara 9 . The sacrificer is 
supported by Prastava and Pratihara. In that this Saman has no Prastava 
and no Pratihara, thereby they give him a firm support in heaven. 

They recite these verses after the laud beating their right thighs 10 . 
They go three times around the Marjaliya hut turning their left side to 
it 11 . Thereby they fan 12 him in heaven. The wind blows towards him in 
yonder world. 



Now they say: “They who perforin a rite for a deceased, swerve from 
the path”. 

346. They take the Soma-draughts dedicated to Indra and Vayu first. 
They return to the path 13 . 

Every laud should be illimited 14 . For yonder world is llhmited . 
Thereby they come to yonder world. 

Now they say: “The Pavamana lauds should be Trivrts (threefolds). 
The other lauds are seventeenfold. The vital airs are threefold 16 . They 
who perform a rite for a deceased, become deprived of their vital airs. 
Because the Pavamana lauds are threefold (or: Trivrts), therefore they 
are amply furnished with vital airs. The other lauds are seventeenfold. 
Prajapati is seventeenfold. Prajapati is the one who leads to heaven. 
(They do so thinking:) “Let the one who leads to heaven, lead me to 
heaven”. Otherwise the Pavamana lauds may also be seventeenfold and 
the other lauds threefold (i.e. Trivrts). They come indeed to someone 
who invites at the opening 17 . It is as if someone would invite with the 
first laud saying: “Do come to this side in this way”. The other lauds are 
threefold (then). The vital airs are threefold. Thereby they go ascending 
to the vital airs. 

Now they say: “They who perform a rite for a deceased, become 
deprived of in- and exhalation”. 

347. They take the Soma-draughts dedicated to Mitra and Varuna 
first. Mitra and Varuna are in- and outbreathing. 

Now they say: “There should not be sacrificed for the bones before 
the end of the year (Sattra). If they should sacrifice for the bones before 
the end of the year, they would obtain a voice which is wounded and 
mangled. There should be sacrificed for the bones after the year, 
thinking: ‘Lest I may obtain a voice which is wounded and mangled.’ 

Now they also say forsooth: “At the moment when the others descend 
to the final bath, they should throw away the bones. For their employ¬ 
ment and abandonment are the same (as is the case with the other 
consecrated priests). There is abandonment in agreement with the 
abandonment of those (priests)”. 


VI. 3. Expiation for leaving a Sattra half-way (348) 

Oertel, Roots, 41-42; Ghosh, Fragments, 85-87 . 

PB. 9 3, 1-2; TB. 1, 4, 7, 7; Ksudrasutra 1, 7 (nr. 35); Upagranthasutra 1, 
8-9; B$S. 14,29; ApSS. 14,23,1-3; HirSS. 15,6,1-6; VaiSS. 21,10; MSS. 3,8, 
9; K$S. 25,11,1-6; ASvSS. 6, 6,1; 8$S. 13, 13. 


348. If they should rise from the sacrificial session halfway 1 , they 
should sacrifice with a Visvajit 2 overnight rite provided with all the (six) 
Prsthas in which they give all property (as Daksinas). The Prsthas are 



the seasons 3 . The seasons are the year. Thereby the (full) year (of the 
Sattra) is reached by them. Through the Daksinas which they give they 
accomplish more 4 (than by the ordinary Sattra which is without 
Daksinas). And they also say: “They should sacrifice with the introduc¬ 
tory overnight rite called Vaisvanara”. Night and day revolving reach 
the year. Thereby the year is reached by them. Through the Daksinas 
which, they give they even accomplish more. 

VI. 4 Daybreak falls in before the Atiratra is finished (348-349) 

Oertel, Syntax, 259; Roots, 42-43; Ghosh, Fragments, 85-87 

PB. 9, 3, 3-6; Ksudrasutra 1, 7, (nr. 36): ApSS. 14, 23, 12-15; HirSS. 15, 6, 
31-34; MSS. 3, 7, 2; ASv$S. 6, 6, 1-10; SSS. 13, 10, 4-11. 

348. (continued) 1 If the day should break, when one round (of the 
Atiratra, i.e. the third and last round) is still not (completely) chanted 2 , 
they should chant for the Hotr 3 on fifteen verses and for each of the 
others on five. If the day should break, when two rounds are still 
unchanted, they should chant for the Hotr and the Maitravaruna in the 
first round (of the two remaining rounds, i.e. the second round) 4 and for 
the Brahmanacchamsin and the Acchavaka in the second (of these two, 
i.e. in the third round). If the day should break when all the rounds are 
still unchanted, they should chant for the Hotr on six verses and for each 
of the others on three verses 5 . (Or) they should make the following 
changes for all of them 6 , namely first apply eleven single verses and then 
in all cases a tercet dedicated to Indra. Thus did Maunja Sahasravasa. 

349. To him spoke Kapivana Bhauvayana: “Forsooth, the great 

Sahasravasa has chanted with verses which. 1 . His offspring will 

become insane”. “No” he (Sahasravasa) said; “it will become excellent 
in sacred learning”. “(Sure), if he would have invited me”, he (Kapi¬ 
vana) said, “(and) when he would have praised the Samdhi Stotra with a 
Rathantara Saman on the tercet which starts with “O Agni, (bring) the 
matutinal (gift) of Usas” 8 after having applied twelve 9 single verses with 
a verse dedicated to Indra as twelfth. By “O Agni” he would not have 
become separated 10 from the characteristics of Agni, by “of Usas” from 
those of Usas, by “together with the Asvins” from those of the ASvins. 
His offspring would not have become insane, but would have become 
excellent in sacred learning”. Nevertheless he (Sahasravasa) said to 

him: “They should not invite (you) if even if you. 11 

this”. “Then they are without learning”. Some, however, hid them¬ 
selves even when the sun had already risen 12 . Coming together during 
the next 13 night they sang their praises, arguing: “This is the former 
night which passed”. They became successful. They who know thus 
become successful. 





VI. 5 Soma is left over (350-351 beginning) 

SrautakoSa II, 1 (S.S.), 643-645; 647-652 

PB. 9, 7; TB. 1, 4, 5; $B. 4, 5, 10, 8; B$S. 14, 25-26; Ap$S. 14, 18, 2-15; 
Hir$S. 15, 5,5-15; Vai$S. 21, 4; 16; M$S. 3,7,9-10; K$S. 25,13,1-19; A$vSS. 
6, 7; $$S. 13, 7-9; BrPr. 103b (quoted in n. 1055 on AthPr. 6, 6). 

350. If Soma is left over from the morning pressing, they should praise 
with “The cow of the Maruts sucks” 1 before the Madhyamdina 
Pavamana. They praise on Gayatri verses, for Soma is left over from 
morning pressing which is connected with the Gayatri. They praise on 
verses in which the Maruts are invoked, for Soma is left over for the 
(midday) pressing which is dedicated to the Maruts. They praise on 
verses which contain the verb dhayati (“to suck”). Thereby the cows of 
the Maruts suck 2 . The Stotra lasts as long as the Ajyastotra. The 
quantity of what they prepare depends on the quantity of what is left 
over. 

If Soma 3 is left over from the Midday pressing, they should praise 
with “Verily, you are great, o Sun” 4 before the Arbhavapavamana. 
They praise on Brhati verses, for Soma is left over from the pressing 
which is connected with the Brhati. They praise on verses in which the 
sun is invoked, for Soma is left over for the (third) pressing which is 
dedicated to the sun. The Stotra lasts as long as the Prsthastotra. The 
quantity of what they prepare depends on the quantity of what is left 
over. 

If Soma is left over from the Third pressing, they should perform an 
Ukthya 5 . If it should be too much for 6 an Ukthya, they should perform a 
Sodasin. If it should be too much for a Sodasin, they should perform an 
Atiratra. There is, however, nothing voluntarily left over beyond the 
Atiratra. 

Someone who is desirous of cattle should leave it over for cows. He 
should leave it over for the cows of a VaiSya who possesses cattle. They 
praise the Brhat Saman on Tristubh verses. The Tristubh is the Ksatriya 
class and the Ksatriya is the giver of cattle. “Let the giver of cattle give 
cattle to us” thus— 

351. —is their afterthought on the Soma which is left over. Then one 
should speak: “Let not a second Vasatkara. . . .”. Having offered 

the.and having filled up again one should offer at the 

moment when the Anuvasatkara is pronounced. If there should still be 
left over, it should stay there in the trough. 

VI. 6 Rainfalls upon the Soma (351, continued) 

Srautakofa II, 1 (S.S.), 610; 637 

PB. 9, 9,10-11; TB. 3,7,10, 6; B$S. 29, 5; ApSS. 14,29, 2; HirSS. 14, 7,15; 





Vai$S. 21,16; M$S. 3, 6, 15; K$S. 25, 12, 6-8; $$S. 13, 12, 10; AthPr. 6, 3. 

351. (continued). If rain should fall on King (Soma) (he should 
recite:) “The drop has gone down to the drop. I eat of you, o drop, that 
is powerful, sweet, wise and invited, I who am invited myself 1 . Taste 2 
being delighted, must become satisfied” 3 (and drink the Soma). Now 
they say: “All immortal food comes down here to this world in the form 
of water. He should consume (the Soma upon which rain has fallen, 
thinking:) ‘Forsooth 4 all immortal food has come here to this world’.” 
That is the expiation in that case. 


VI. 7. The invitation (stotropakarana) is made before the cup has been 
consumed (351, end) 

Srautakoto II, 1 (S.S.), 638 

PB. 9, 9,12; TB. 3, 7,10, 4-5; ApSS. 14, 29,1; HirSS. 15,17,14; VaiSS. 21, 
16; MSS. 3, 6, 19; KSS. 25, 11, 33-34; SSS. 13, 12, 11; Upagranthasutra 2, 7; 
AthPr. 6, 3. 

351 (end). If they should make the invitation to recite (i.e. the 
stotropakarana) on a Soma-cup (which has not yet become consumed), 
he should keep covering it with his upper cloth. Thereby king (Soma) 
becomes not 1 paired with the Rc. The Adhvaryu should go taking with 
him this (cup) and all the while scattering (Soma from it) 2 . He should 
give it to someone who is truly benevolent to him, provided he should 
not 3 be a priest 4 , keeping it from 5 the Sadas. Having cleansed it they 
should treat it equally to the other cups. That is the expiation in that 
case. 

VI. 8. The Soma trough breaks (352) 

Srautakofa, II, 1 (S.S.), 628-633 

TS. 7, 5, 5, 2; KS. 34, 4; PB. 9, 6; SB. 4, 5, 10, 7; BSS. 14, 7; ApSS. 14, 25, 
10-11; 14, 26, 1-2; HirSS. 15, 6, 26-30; VaiSS. 21, 11; M$S. 3, 6, 11; K$S. 25, 
12, 22-26; Ksudrasutra 1, 8 (no. 41); AthPr. 6, 4; 6. 

352. If the Soma-trough should burst in the Morning Pressing, they 
should apply Brhatl verses dedicated to Visnu in the Midday Pressing, 
namely “All this Visnu brought” 1 . If the trough should burst in the 
Midday Pressing, they should apply Anustubh verses dedicated to Visnu 
in the Arbhavapavamana, namely “Become purified in order to win the 
prize” 2 . If the trough should burst in the Third Pressing, they should 
perform an Ukthya and base their Brahmasaman on the verses “When 
you, Indra, with Visnu. . . .” 3 . There is a hole in the sacrifice from the 
moment that the Soma trough bursts. They take hold of it with Visnu 
who is identical with the sacrifice. For thereby it becomes protected by a 



god 4 . The Saman should have vasat as finale 5 . These two are fires, this 
world and the Vasatkara. By means of this Saman there is offered in a 
kindled fire which is this world 6 . 

The Brahmasaman should be the Srayantiya. Thereby they make it 
(i.e. the hole) all right 7 (i.e. they fill it up). They produce the 
Yajnayajniya on Anustubh verses. The Yajnayajnlya is speech 8 , the 
Anustubh is speech 9 . Thereby they make it (i.e. the hole) complete 10 
(again, i.e. they fill it up). 

The Agnistomasaman should be the Varavantlya. The Varavantlya is 
power and strength 11 . Thereby they make it complete with power and 
strength 12 . 

One should also try to catch 13 something of the scattered 14 Soma. 
Moreover one should wish (other) ready (Soma). One should say: 
“Fetch an other trough”. Then one should stretch out a strainer over it 
with its fringe directed towards the north and one should pour a bit of 
it 15 (i.e. of the lost Soma) and then the (new) Soma in it. Or one should 
sprinkle something of the Agrayana cup in it and then pour some 
Ekadhana water to it 15 . One or two Ekadhana pitchers or how much as 
one may consider enough. That is the expiation in that case. 

VI. 9. The spilling of Soma and other mishaps to be expiated (353) 

Srautako&a II, 1 (S.S.), 616; 634-637; 639 

TS. 3, 2, 6; KS. 35, 16; TB. 1, 4, 7, 4; PB. 9, 9, 1-9; B$S. 14, 9; 29; 29, 5; 
Ap$S. 14, 24, 7-8; 14, 27; 14, 30, 2-6; HirSS. 15, 7,1-11; 13; 18-25; Vai$S. 21, 
14-16; MSS. 3, 6,13; 17-18; K$S. 25,12,1-5; 9-14; S$S. 13,12,7; AthPr. 6, 3; 
6 . 

353. If the Dhruva should overturn 1 , one should scratch and turn 
upside down (the earth where the Soma has fallen) and then fill up (the 
Dhruva) with whatever is pure. If the Agrayana cup should overturn, 
one should fill it up from the others. The Agrayana cup is the self (or: 
body), the other (cups) are the breaths. The self is developed from the 
breaths, the breaths are developed from the self 2 . It (i.e. the Agrayana 
cup) lies near during all the pressings for the sake of the security of the 
sacrifice. 

If the Prsadajya (i.e. the speckled butter) should overturn, one should 
fill it up and again take it. If a dog should lick at it 3 or it should be 
(otherwise) not fit to be offered as an oblation, one should pour it on the 
Uttaravedi, cleanse the Sruc-ladle and take other (Prsadajya). 

If they should pour (Soma) on a Narasamsa cup which has been set 
down (after having been partially consumed) 4 , this (cup) is no more to 
be consumed, since it has been offered already 5 , nor to be offered, since 
it has already been consumed. One should pour it out between the 
enclosing pegs (of the Ahavaniya) and the ashes 6 . Some pour it with a 



formula: “From the offered and the unoffered, from the unoffered and 
the offered, from the Soma which has been drunk and which has not 
been drunk, Indra and Agni, both of you must drink, the pressed out, 
svaha" 1 . Satyayani said: “It should be done silently”. Having cleansed 
the cup one should try to obtain something from the cup with which the 
Adhvaryu advances (at that moment). For they cause the breath to 
become exhausted of that one whose cup they let become exhausted 8 . A 
spoonful of Soma is breath 9 . Thereby they invigorate him with breath. If 
they should repeatedly 10 pour (new Soma) on (the remaining Soma of 
the Narasamsa cup), one should speak: “You should pour it away 
again” and then they should immediately fill it again. If they should sing 
(together as Samavedins) 11 , even then they should split up (the amount 
of Soma, i.e. distribute it). If they should pass over in drinking, one 
should try to get an invitation. If one should be walking outside the Vedi 
at the moment when the ritual ends 12 or if they should proclaim (the 
drinking of Soma?), one should try to obtain an invitation from the 
Grhapati. The Grhapati is Prajapati 13 . Prajapati then invites him. 

VI. 10. The pressing stone breaks (353, end) 

Srautakoto II, 1 (S.S.), 625-626 

KS. 16; PB. 9, 9, 13-14; ApSS. 14, 25, 5-9; HirSS. 15, 6, 25; VaiSS. 21, 11; 
MSS. 3, 6, 10; K$S. 25, 12, 15-16; Ksudrasutra 1, 11 (no. 46); AthPr. 6, 3. 

353 (end). If the pressing stone (i.e. one of the pressing stones) should 
break, one should praise with the Brahmasaman of Dyutana Maruta 1 . 
Or if there should be an other stone, they should press with that. If they 
should not find it, they should make a ‘stone’ consisting of Udumbara or 
Palasa wood and press with that. That is the expiation in that case. 

VI. 11. The soma is stolen (354-355) 

Srautakofo II, 1 (S.S.), 607-610; Oertel, Roots, 80; Ghosh, Fragments 87-89 

KS. 34, 3; TB. 1, 4, 7, 5-7; PB. 9, 5; SB. 4, 5, 10,1-6; Ksudrasutra 1, 8, (no. 
40); Upagranthasutra 2, 12; B$S. 14, 29; Ap$S. 14, 24, 9-21; HirSS. 15, 6, 
12-20; Vai$S. 21,11; M$S. 3, 6, 3-6; K$S. 25,12,17-21; ASv$S. 6, 8; $$S. 13, 
6; AthPrv»6, 4. 

354. If they should steal 1 the Soma which has not yet been bought, 
they should seek it till it is found. They should even run 2 to the 
mountain 3 . The initiated 4 should stay where he is. If they should steal 
Soma which has already been bought, they should use whatever (Soma) 
there may be obtained for the pressing. The price paid for the first Soma 
is also the price for this Soma (i.e. one does not officially buy it again). 
However, something 5 should be given to the Soma-seller, thinking: “Let 
our pressing not be thwarted”. 



If they do not find Soma (in this case), they should press out Phalguna 
plants with tawny panicles. Indra killed Vrtra with the Vajra. The Soma 
which flowed out of his nose, became these Phalguna plants with tawny 
panicles. And what was produced on account of the drawing out of the 
omentum 6 , that became Phalguna plants with red panicles. Therefore 
they press out the Phalguna plants with tawny panicles, since these are 
more suitable to be used in a sacrifice. They say: “This (pseudo-Soma) 
belongs to the Asuras 7 , therefore it should not be pressed out (for a 
Soma sacrifice)”. (The answer should be:) “In the beginning all here 
was with the Asuras. The gods placed this with themselves after their 
victory. Therefore it should be used for the Soma-pressing”. 

If they should not find this (substitute), they should press out Utika 
plants 8 . Indra having thrown the Vajra at Vrtra but thinking “I have not 
slain him” entered the Utika plants. Someone whose Soma they steal 
loses his help (lift). They find help for him (in the form of the Utika). 
When the head of the sacrifice was cut off, the sap which streamed forth 
out of it became the Utika plants. Therefore also they obviously press 
out sacrifice itself in the form of these Utika plants. 

If they should not find this— 

355. —they should press out light-coloured grass 9 . When king Soma 
came to this world, then he stayed in the grasses. This is a trace 10 of him. 
Thus they press him out (when they press out the grasses). 

If they should not find this, they should press out the Parna 11 . When 
Suparna fetched king Soma, then the feather which fell down became 
the Parna (leaf). That is his trace. Thus they press him out (when they 
press out the Parna). 

If they should not find this, they may press out whatever plants there 
are. When Suparna fetched king Soma and broke him, then the drops 
which 12 fell down, became these plants. And all plants are related to 
Soma. That is this trace of him. Him they thereby press out. 

At the morning pressing one should pour fresh milk, at the midday 
pressing boiled 13 milk and at the third pressing coagulated milk to (these 
substitutes of Soma). It is obvious that they also consume this Soma, 
when they consume milk, for that is the sap of all the plants. 

One should give sacrificial fees. The sacrifice is fivefold 14 . As great as 
is the measure of the sacrifice, in this they become thereby established. 
Having come out of the Avabhrtha bath he should become initiated 
again. As much as he intended 15 to give (as Daksinas), he should give. 
This is the expiation in this case. 



VI. 12. Too many or not enough verses are chanted (356) 

SrautakoSa II, 1 (S.S.), 342-343 

PB, 9, 3, 7-11; Ksudrasutra 1, 7 (no. 37-38); MSS. 3, 7, 1. 

356. Underpraising (i.e. singing less than prescribed) is incomplete 
praising 1 . Overpraising is bad praising. (Praising) correctly, that is 
praising. If they should praise deficiently, they should praise in addition 
as many verses (as had been left out) in the next Stotra or they should 
praise on verses which have more syllables (corresponding to the num¬ 
ber of syllables left out in the preceding Stotra). Thereby they place the 
excessive in the deficient, in order to make a pairing and produce 
offspring. 

And if they should praise too much, they should leave out in their 
next Stotra as many verses or they should praise on verses which have a 
(correspondingly) lesser number of syllables. Thereby they place the 
deficient in the excessive or the excessive in the deficient 2 in order to 
make a pairing and produce offspring. He who knows thus, reproduces 
himself through pairing. 

If they should praise deficiently, they should make the Agnistoma 
Saman having three ilas. Two cover the leak of the sacrifice, one takes in 
his own position 3 (i.e. is present in his own right). If they should praise 
too much, they should make the Agnistoma Saman ending in a Svara. 
The Svara finale is deficient 4 . They make an addition, when they praise 
too much. If there is overpraised with one verse, that is a Viraj with 
hair 5 ; if with two verses, that is two teats; if with three, that is milking, 
for the third is the milker; if with four, that is (four) teats; if with five, 
that is milking, for the fifth is the milker. With the sixth or the seventh, 
however, there is indeed overpraised. 

VI. 13. Expiations connected with the three Vedas and the expiation 
for all (sarvaprayascitti) (357-358) 

Oertel, TCAAS 15 (1909), 155-162; Srautakoia II, 1 (S.S.), 654-655 

AB. 5, 32-34; SankhB. 6, 10-12; $B. 11, 5, 8; JB. 1, 363-364; SadvB. 1, 5, 
7-9; JUB. 3, 15-17; ChU. 4, 17; GB. 1, 3, 1-3; BSS. 27, 4; 29, 9; Ap$S. 9, 16, 
4-5; 14, fl, 7; HirSS. 15, 8, 33; VaiSS. 20, 33; M$S. 3, 1,1; K$S. 25, 1, 4-12; 
AthPr. 4, 1. 

357. Prajapati desired to procreate. He practised austerity. He 
wished; “Come, let me create 1 a firm foundation. Then the creatures, 
who I will create 2 , will here have a firm footing and they will not, 
walking around without a firm foothold, become confused” 3 . He 
created this world. 

Having created these three worlds he exerted himself on them 4 , he 
directed heat upon them. When they had become heated, three 



essences 5 arose out of them: Agni from the earth, Vayu from the 
intermediate world, Aditya from heaven. He now heated these es¬ 
sences. When they had become heated, three essences arose out of 
them: the Rgveda from Agni, the Yajurveda from Vayu, the Samaveda 
from Aditya. He now heated these essences. When they had become 
heated three essences arose out of them: bhiis from the Rgveda, bhuvas 
from the Yajurveda, svar from the Samaveda. That was the essence of 
the threefold wisdom. So great is this all. He who knows thus obtains 
the world of someone who knows the threefold wisdom. 

358. Now Prajapati went up (to the highest heaven) after he had 
created the sacrifice. He said to the gods: “You should set up the 
sacrifice by means of the threefold Veda”. These gods, setting up their 
sacrifice by means of this threefold Veda, smote away evil (and) discov¬ 
ered heaven. They said: “In that we, setting up the sacrifice by means of 
the threefold Veda, have smitten 6 away evil, we have discovered 
heaven. If now to-day our sacrifice here should incur damage 7 , how do 
we have to heal it?”. Prajapati said to them: “The splendour, power, 
strength and essence of this threefold Veda I gave then to you (when I 
went up to heaven)” 8 . “I gave 9 the Vyahrtis ( bhiir , bhuvas, svar). Heal 
it with them”. 

“If this sacrifice should incur damage on account of the Rc, you 
should offer in the Garhapatya fire (saying:) bhus svaha. That is the 
expiation in that case. And if on account of the Yajus, you should offer 
in the Agnldhra fire (saying:) bhuvas svaha. That is the expiation in that 
case. And if on account of the Saman, you should offer in the Ahavanlya 
fire (saying:) svas svaha. That is the expiation in that case. And if (on 
account of the Yajus) either in the Havis and animal sacrifices or in the 
New and Full Moon sacrifices, you should offer in the Anvaharyapacana 
fire 10 . That is the expiation in that case. And if on account of something 
unknown, (i.e. when they say:) “Whence has this (fault) arisen”?, you 
should offer in the Ahavanlya fire (saying:) bhiir bhuvas svas svaha. 
That is the expiation for all this. As one may heal something broken by 
putting together joint with joint, even so one who knows thus heals all 
this. And if someone’s priest who does not know this performs the 
expiation, this would be like putting a poison 11 on something broken. 
Therefore also one should let a person who knows thus perform this 
expiation. 

Now they say: “If now the work of the Hotr is performed with the Rc 
and of the Adhvaryu with the Yajus and of the Udgatr with the Saman, 
with what is the work of the Brahman performed?” One should say: 
“With this threefold wisdom”. Therefore also one should appoint him 
the Brahman priest whom one considers the best Brahman priest. He is 
truly the best Brahman priest who knows thus. 



VI. 14. A theoretical samsava of Sattrins (359-361) 

JB. 1, 342-344. 

359. Now they say: “Whereas the human beings press the Soma 
during the first half of the month and the gods during the second half, 
the performers of a long sacrificial session (the Sattrins) keep pressing 
during the first as well as the second half. If now someone presses 
simultaneously with one human being, they criticize him. How much 
more this will be the case if one presses Soma simultaneously with both 
gods and human beings? How is it possible to prevent a Samsava of 
them”? 1 . One should say: “The human beings cause to thrive yonder 
world, cause to increase yonder world, produce yonder world in the first 
half’. In the first half the sacrificer should know: “Hereby I cause to 
thrive yonder world, to increase yonder world, I produce yonder world. 
I am a supporter 2 of the gods”. He who is a supporter of someone who is 
more important, does not receive harm. 

On the other hand the gods cause to thrive this world, to increase this 
world and produce this world in the second half of the month. In the 
second half the sacrificer should know: “Hereby I cause to thrive this 
world, to increase this world and I produce this world. I am a supporter 
of the human beings”. He who is a supporter of the more important 
does not receive harm. 

360. Now Bhallaveya used to say: “The gods cause to thrive this 
world, cause to increase this world and produce this world in the second 
half of the month. Therefore the creatures, animals, plants and trees 
become deficient 3 during the first half and during the second half they 
are restored 4 in a more prosperous condition”. Knowing this 5 he said 
this. Now they say: “If they consider the distance of a day’s ride by 
chariot 6 or a river which splits a mountain to be a condition which 
prevents a Samsava, then (the problem remains that) many Sattrins are 
performing a Somapressing in one and the same sacrificial shed. If they 
think: “Let us sacrifice as separate sacrificers” then they perform a 
Samsava. And if they think: “We perform this sacrifice for the main 
sacrificer .(Grhapati, who then acts as the sole Yajamana)”, then they 
become separated from the sacrifice. How is it possible that they 
sacrifice with separate sacrificers and nevertheless do not perform a 
Samsava”?. One should say: 

361. —“King Soma is breath 7 . In that after having pressed king Soma 
with pressing stones in the Havirdhana shed they take separate ladles, 
keep the Pravaras separated and perform their sacrificial duties sepa¬ 
rately thereby there is separately sacrificed by them. And in that this 
deity (i.e. breath equated with Soma) though being one and the same is 



separately established 8 in creatures (without causing problems of com¬ 
petition), on account of that there is also no Samsava”. He who knows 
what is the meaning of samsava in the Samsava becomes the superior of 
the two simultaneously sacrificing Soma-sacrificers. He who blows there 
(i.e. the wind) is the samsava in the Samsava. For all the gods follow 
him. Therefore plants and trees adjust themselves 9 to the direction in 
which the wind blows. He is also water. For when he expands 10 there is 
rain. He is also the room 11 between the two (simultaneously sacrificing 
sacrificers). He is also the mountainsplitting river which prevents a 
Samsava. Therefore also may someone who knows thus consecrate 
himself for the sacrifice even in the open air. He becomes the superior of 
the two simultaneously sacrificing Soma-sacrificers. He should worship 
this deity with the mantras: “You are auspicious. I throw myself down at 
your feet. Glory to you. Do not hurt me. He who hates me should incur 
injury”. He who hates someone who knows thus, incurs injury. 

VI. 15. Violation of the vow of chastity (362) 

Auswahl, 130; Srautakoia II, 1 (S.S.), 646 

TA. 2, 18; B$S. 28, 9; ApSS. 14, 29, 3; HirSS. 15, 7, 16-17; VaiSS. 21, 1; 
GautDhS. 25. 

362. Now they say: “How manifold is the transition of (the powers of) 
someone who has spilt his semen in spite of a sacrificial vow?”. One 
should say: “Fourfold”. Indeed, he who spills his seed during a vow has 
a fourfold transition. He enters Indra with his force, the Maruts with his 
breath, Brhaspati with his splendour of a Brahmin scholar, Agni with 
everything else. Then his seed remains. The expiation for this is the 
following. In the night of the new moon he should put fuel on the sacred 
fire, surround it with grass, pour water around it and offer these two 
libations, (reciting) “I have spilt my seed through passion, I have 
become spilt, o Desire, on account of desire, svaha “I have become 
injured by desire, I have become injured, o Desire, on account of 
desire, svaha". Having folded his hands he should worship three times: 
“The Maruts, Indra and Brhaspati should pour me together. Agni 
should pour me together with life and strength. He should make my 
lifetime long”. When he says: “The Maruts should pour me together,” 
the Maruts again give breath to him, if he knows thus. When he says: 
“Indra should pour me together”, Indra gives again strength to him, if 
he knows thus. When he says: “Brhaspati should pour me together”, 
Brhaspati gives to him the splendour of a Brahmin scholar, if he knows 
thus. When he says: “Agni should pour me together”, Agni reinforces 
him with all the rest from which he had become deprived, after he had 



spilt his seed. He pronounces these formulas thrice 1 . There are three 
worlds. He obtains these three worlds, he reaches a full lifetime, he 
wards off evil and goes to heaven. 

VI. 16. The expiation for everything without specification 
(sarvaprayascitti) (363-364) 

Oertel, JAOS 26 (1905), 192-196; SrautakoSa II, 1 (S.S.), 655 

AB. 5, 32-34; SaiikhB. 6, 10-12; $B. 11, 5, 8; JB. 1, 357-358; SadvB. 1, 6, 
9-19; JUB. 3, 15-17; ChU. 4, 17; GB. 1, 3, 3; B$S. 29, 13; K$S. 25, 1, 12. 

363. The Naimislya performers of a great sacrificial session performed 
their session with Somasusma as their chief participant ( grhapati ). Great 
Indra, wishing to spoil it, snatched away the sacrificial cake (purodasa) 
in the form of a monkey. Now their Adhvaryu was a learned man, called 
Sitibahu Aisakrta. He knew that this sap and juice pressed out 1 from the 
threefold was the expiation for all, namely bhur, bhuvas, svah 2 . These 
sacred exclamations are all-expiatory. Just as in ordinary life the ocean 
is endless, infinite, imperishable (as well as) heaven and earth, all these 
worlds, even so these exclamations are imperishable,— 

364. —inexhaustible, endless, bhiis is this world, bhuvas the interme¬ 
diate world, svar heaven. These are the exclamations. From Sitibahu 
Aisakrta, the Naimisa, who knew this, namely that these exclamations 
are these Vedas 3 , the monkey snatched away the sacrificial cake. He 
spoke; “Having taken four ladles of melted butter shall I give 4 it or shall 
I offer it into the fire?”. He (Indra, the monkey) said: “That you (may 
do) in this way or in that way, but when you recited the formulas 
(belonging to these four ladles of melted butter), there was as expiation 5 
for this, namely: “The monkey will snatch away the purodafa cake”. He 
(Sitibahu) said: “I would like to be more excellent, in that I either give 4 
or offer into the fire the prayascitti (libation) for something unknown 
and un. . . . 6 ”. He (Indra, the monkey) said: “Let me accept it as a gift. 
Do not offer it as a libation” 7 . He (Indra) accepted it. When therefore 
one has a Brahman priest who knows thus, one’s sacrifice becomes 
elevated in the south and sloping 8 (to the north) for him whose Brahman 
priest knbws thus 9 and who knows it being thus, and who knows it being 
thus. 



